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INTRODUCTION TO VEDANTA DEEPA 


FIRST EDITION 


The Vedas are eternal and co-eval with God. Vedanta is the head or 
the gist of the Vedas. In one sense, it is the authentic record cf the spiritual 
experience or realisation of the great Hindu Rishis or seers. 


They were systematised by Sage Vyasa named Badarayana. Vedanta Sutras 
are concise aphorisms— the essence of the arguments on a topic ie., maximum 
of thought compressed or condensed into as few words as possible. The 
method employed by the sutras consists in choosing a_ particular Upanishadic 
topic and establishing its true import by refutation of all other possible and 
plausible theories. Such a composition naturally cannot be understood without 
@ commentary or Bhashya and without the help of a Teacher. 


Thus, different Acharyas have given different interpretations of the Sutras 
and thus different schools of thought have come into existence. There are 
more than 14 commentaries on the Brahma Sutras, each slightly different from 
the other, each one claiming to be the most correct interpretation of the 


Sutras. 


Among them, the three are great Acharyas; Sri Sankara is the exponent 
of Advaita or uncompromising monism, Sri Ramanuja, the exponent of Visishtad- 
vaita or qualified monism, and Sri Madhwa, the exponent of strict Dwaitism. 
All agree that Brahman is the originator of this World and that for salvation 
a knowledge of the Brahman is essential. 


It is the claim of Visishtadvaitins, shared by some European scholary 
that Sri Ramanuja’s philosophy represents, a school of thought which has come 
down in unbroken tradition from very ancient times, even from the days of 
Bhagavatas and Pancharatras which were existing long anterior Sankara. The 
supreme excellence of this philosophy is that it recognises all the texts of 
Vedas as of equal validity and reconciles apparent differences among them 


into one harmonious system instead of dividing the Vedas into two _ portions, 
One more important and more true, and postulating for that purpose two 


Brahmans, lower and higher, Saguna and Nirguna. 


Historically speaking, we know that Sankara lived in a period when the 
Brahmanic Vedantism was being attacked by the cult of Buddhism which 
overran the land and almost overwhelmed Vedantism. It was the function of 
Sankara to free Indian thought from the Nihilistic and agnostic doctrines of 


Buddhism, and enthrone the spirit of Upanishads and Vedantism, in its pride 
of place. In this process, he cannot but be influenced by the prevailing circu- 
mstances and situation of the age, hence his philosophy of Illusion or Maya 
fulfils the needs of the times and responds to the necessities of the day. 


Sri Bhashya is the well known commentary by Sri Ramanuja on Vedanta 
Sutras of Badarayana, severely argumentative and controversial and also technical 
and terse. Therefore Sri Ramanuja, in his infinite mercy, has himself abbreviated 
Sri Bhashya into Vedanta Deepa in which much of the controversy and elabora- 
teness of arguments are eschewed; so that it made easily‘ understood even by 
ordinary students of philosophy. There is yet another commentary by Sri 
Ramanuja, Vedanta Sara which is very brief and consists of just a line or two 
giving the essential meaning and purport ofthe Sutras. To those who have 
not the time to study the elaborate and voluminous Sri Bhashya, Vedanta 
Deepa is most useful as being a compendious treatise on the Sutras by Sri 
Ramanuja himself. 


The author has therefore taken up Vedanta Deepa for publication not only 
of the original Sanskrit text but also translations in English and Tamil. The 
object of the author is to bring the invaluable truths of Visishtadvaitic aspect of 
Vedanta within the reach of all students of philosophy. Advaita Vedanta has 
long been familiar and fairly well known. The Visihtadvaita philosphy has not 
been propagandised properly and it has not received that recognition which 
the Advaita philosophy enjoys. 


-Sri Uttamoor Viraraghavacharya Swami has been labouring hard to popularise 
Visishtadvaitism by means of publication of works, such as, Upanishads and 


Divya Prabandhas with commentaries and other many original works as well as 
Translations. 


Every translator always suffers under great disadvantage in interpreting the 
meaning of the original. A close and literal translation is very often obscure 
and the translator has therefore necessarily to allow himself some freedom in 
the translation. However the main purpose of translation has always been kept 
in view to be as close to the original without sacrificing the meaning. If there 
js any mistake, it is mine, and any excellence, it is due to Sri Uttamoor 
Viraraghavacharya Swami. 


Champakavilas, 
Luz, | Mylapore, K. Bhashyam 
Madras. 


Sri 
Srimate Ramanujaya Namaha 
Pranamya Sirasa Acharyapanktim samprati anoodyate | 
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SREE VEDANTA DEEPA 


(An English Translation by Sri K. BHASHYAM) 
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May my mind be devoted to the service at the lotus feet of Him who is the First of 
Primaeval Being, the Lord of Sri, the Immeasurable, the Abode of excellent qualities, 
the Destroyer of all evil, the Dweller of Parama-Pada (Vaikuntha) and who is beyond 
the reach of speech or mind, but within the range of the vision of His Devotees ! 


With head bowed to the great Teachers, and following the path indicated by 


them, here we elucidate the (true) meaning of the words of Vedanta, @mbedded in the 
Brahimasutras. 


This is the path laid down by Vedavits (Vedawise):—Jeevatman is chetana (the 
knower) and by his very nature and his qualities is absolutely distinct from Achetana 
(the non-sentient thing); he is also the soul of the Achetana. Totally distinct from this 
Jeevatman consisting of 1. the Baddha, (i. e., person bound by Karma) 2. the Mukta, 
(the person released) and 3. the Nitya, (the eternally free) is the Paramatman of the 
quality (i. e., power) of destroying all evil, and being the abode of all virtuous qualities. 
He is the in-dweller in all the sentient and the non-sentient things at all times, in all 
their forms. He is the Supporter, the Ruler and the Lord of All. 


SO He is quite 
distinct. So says the Lord (in the Bhagavad Geeta) (15—16, 17)— 


‘‘In this Universe there are two kinds of souls Kshara and Akshara. By the 
word ‘Kshara’ are meant all Sentient Beings: by ‘Akshara’ is indicated some Being. 
Indestructible (Undestroyed) and always firm and steady (free from all restrictions). 
Apart and distinct from Kshara and Akshara is a Superior Being called Paramatman. 
He, the Lord. indwelling in all three Zokas (i. e., Baddha, Mukta and Achetana) 
supports them. Thus. know then that being distinct from Kshara, above and distinct 


from Akshara, lam called Purushottama (Superior Being) by the loka (Smrti) and by 
the Vedas.”” 


(Not only this); Srutis also proclaim Him as distinct from Chetana as well as 
Achetana:— 


1. ‘‘The Master of Prakrti (Matter) and of Kshetragna (Jeeva) and the Lord of 
all excellent qualities.”’ 


2. ‘‘The Lord of the whole Universe and the Lord of Himself with none to lord 
over Him.”’ 
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3. ‘tHe is Narayana who penetrates into and envelopes all of them Chetana and 
Achetana.’ etc. 


That the word ‘‘Kootastha’’ (used in the earlier passage quoted from Bhagavad 
Geeta) means ‘‘Absolutely Free’ is derivable from other passages such as ‘‘Who con- 
templates on Pratyak Atman in its true nature, indescribable, unperceivable by ordinary 
organs, all-pervading, not within reach of inference. common to all (Kootastha), fixed 
and Impcrishable. 


Sootrakara also says the same thing i.e., that Brahman is distinct from Jeeva. 
The sootras are :— 


1. ‘‘Itis not the other (Jeeva). Since such construction is not consistent with 
the context.” 


2. ‘Since it is laid down as being separate.” 


3. ** He is not the embodied Jeeva since Jeeva does not and can not possess the 
qualities stated here.” 


4. ‘Since (for Upasana purpose) the Brahman is said to be the object and the 
Jeeva as the doer of the Upasana or meditation.” 


5. ‘*Since there is the word used to denote Brahman as being’ within 
the Atman.”’ 


6. “ICit is argued that he would be affected by pains or pleasures: No! Since 
He is the other and distinct from Jeeva.”’ 


7, ‘This can not be the Prakrti mentioned in Kapila Smrti. Since attributes. 
not to be found in Prakrti are mentioned (as His). Similarly He can not be the same 
as Jeeva.” 


8. “Those who belong to Sukla Yajurveda Sakhas. i.e.. both Kanvas and 
Madhyandinas proclaim Him as distinct from Jeeva,” 


9. ‘Since it is distinguished by some attributes and qualities not found to be 
in Prakrti and Jeeva, and since it is also recognised that Brahman isa distinct entity, 
it is not the same as the other two.”’ 


10. ‘‘Since it is said that Muktas can approach Him.” 


11. ‘Since one stays (firm without eating or enjoying) but the other eats 
and enjoys.” 


12. “If it is argued that since Jeeva is taken up for discussion here that Dahara 
is the same as Jeeva, no such inference should be made. because the attributes (men- 
tioned here) of Dakara can not be found in Jeeva.”’ 


13. ‘* If by the passage following, it is sought to be inferred that Jeeva possesses 
the same qualities, be it known that the passage speaks of one who possesses the 
qualities (mentioned) afterwards. This (possession of qualities) comes into existence only 
after the emergence to sight (or light) of the (Jiva’s) Swaroopa, his natural qualities, 
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14. ‘‘Since Jeeva and Iswara are spoken of as distinct even in Sleep and when 
Jeeva gets out of the body.”’ 


15. ‘Since he is described by the words, ‘Lord’, etc.’’ 


16. “It is certainly above and distinct since it is often plainly described as 
separate.”’ 

17. “Since, as Badarayana says, the Sastras instruct us of a superior Atman, 
other than Jeevatman, the goal to be attained can be attained only by Vidya or 
knowledge and not by Karman (action) alone. Itis clear from the Vedanta that Vidya 
is always mentioned only in connection with the Supreme Being.”’ 


[8. “‘A Mukta attains Samya (a like status) with God except for the function of 
creation, protection and destruction. When speaking of God, these functions are 
referred to: and there is no mention of Jeeva at that place (in that context). 


19. Jeeva’s attainment to God is (restricted) only to the enjoying of bliss."’ 
By these and like Sootras is the proposition established. 


The above passages (which clearly show distinctness as pointed above) can not be 
said to be used in relation to Avidya ([gnorance) (according to Sankara) or to upadhi 
(some intervening cause) (according to Bhaskara). For, even when speaking of a Mukta 
(the enlightened, i.e., freed from Ignorance, or of one not affected by Upadhi some 
intervening cause), the distinction of Brahman from the Mukta is maintained.* 


The above can not be said to be true (acceptable). For the distinction is clearly 
stated in the Syrtis and Srutis. 

1. ‘*‘ Having acquired this knowledge, they attain likeness with Me—they are not 
born at the creation, nor destroyed at the Pralaya (Universal destruction) again.” 


2. ** Then the devotec, having shaken himself, free of all good and evil, and 

becoming pure, attains full likeness of God’’— as well as in the Sootras, 

3. ‘Since it is said that He is approachable by Muktas.”’ 

4. ‘‘Ifit is argued that according to the following passage, Dahara would be 
Jeeva, the answer is that the following passage deals with such Jeeva as 
obtained his natural form afterwards.”’ 

5. ‘*On reaching Him only the natural form appears, because of the term 
“* Swena’’. 

6. ‘‘Except the function of creation, as it is referred to when speaking of God 
and no mention there of Jeeva”’ 

7, *°* Since Jeeva’s attainment to God is restricted only to the enjoying of bliss’’. 


———— Fee © ee eee - — ae ee ee se oe —_—— 


Note * According to ‘Sankara Avidya or ignorance makes us things really non existent as real 
and existing. and when that Ignorance iS removed, the True oneness will become 
manifest. 


According to Bhaskara—all Jeevas are but portions or parts of Brahman. like the air 
(Akasa) found in a pot, house etc. ; and again when the pot or house is removed, the 
air in it becomes one with the Universal atmospheric air. Like this, the jeevas become 
one with Him at the time of the Flood (pralaya or end of the world) or of release 
or liberation. 
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Hence, it must be concluded that the intention of the Srutis. Smrtis and Sootras 
is that the distinction of Chit, Achit and Iswara from cach other as maintained by them, 
is natural and not caused by Avidya or Upadhi. Even when speaking of a Mukia in the 
state of enlightenment, or freedom from Ignorance, the distinctness of Brahman from 
Mukta is maintained. So also is the case of Upadhi. 


There is nothing against the above conclusions inthe passages which seem to 
speak of oneness. The passages mostly relied on are :— 


1. ‘* Meditate peacefully on Brahman as being all the Universe, as it is created, 
sustained and destroyed by Him. 


2. ‘Assumption of various forms and assigning of different names are all for 
merce utility or worldly convenience. Whatever the transformation (vessel forms) the 
earth or mud may assume, the substance is earth alone and no other.” 


3. ‘Oh Somya! in the beginning, this whole Universe existed as a substance, 


lone without a second. It desired. ‘let me become many’; let me be born’. Then It 
created Tejas’’. 


4. ‘**Qh Sonya ! all these creations (Prajas) are created of Sat, dependant on 
Sat, and get absorbed in Sat. All these have Him as their Atman (soul). He is Unpe- 


rishing, Changeless. He is the Auman. Oh Swetaketu ! thou art He.”’ 
5. ‘* Understand Jeeva called Kshetragna also is Myself.” 


6. ‘“Thatthe worldis not other than Brahman is clear from the passage 
containing Arambhana.........."’. 


From and by the above passages, it is clear that Brahman is the Primaeval Cause 
and all the Universe of Chetana and Achetana is the Result ; and the result is no other 
(in the matter of Substance) than the Cause. The above passages are reconcilable even 
and only in the view that there is distinctness between Chit and Achit on one side and 
Iswara on the other. For, itis demonstrated that also Chit and Achit are Sareera 


(Body) of Jswara (Paramatman) and that Paramatman is the Soul (within them). 
Thus it is said— 


1. ‘‘ Who dwells on the Earth; Whose body is the Earth.” ‘‘ Who dwells in 
Soul (Atman)—Whose body is (this) soul, Who, indwelling, commands the Soul.”’ 
**Who has as His Body Avyakta, Akshara and Mrtyu (the three divisions of Moola 
Prakrti).” 


2. Who is the Soul indwelling all beings, Who repels (destroys) all Sins—the 
Dweller of Parama Pada (the Highest Bliss), the one God, Narayana.”’ 


3. ‘* Who, having penetrated, rules over all Beings and so is the soul of All.”’ 

Thus having Chetana and Achetana in their subtle forms as His bodies, the 
Paramatman becomes the Primaeval Cause of all; He also becomes the Effect (or 
Result) by taking all these in their Sthoola (or material) forms as His bodies. In both 
the stages of Cause and Effect, He has, as for His body, all thy Chetana and Achetana. 
and they become His attributes. 
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Thus by the use of the words stating Chetana and Achetana what is really meant 
is the Paramatman, Chetana and Achetana being His attributes. For example, take the 
sentence ‘‘ Earth is Brahman.** Here the Word ‘Earth’ means not merely the wordly 
Achetana, but it means the Brahman (the Principal) with Earth as its attribute. Again, 
in the sentence ‘* Swetaketu is Brahman” the word Sweraketu denotes Brahman within 
Swetaketu. Thus, as attributed, Brahman is the principal (primary): meaning of all 
these words. 


This truth is well demonstrated by even Srutis themselves thus : 


1. ‘*Brahman said: ‘Let me bring about Names and Forms taking the Jeeva as 
my body and entering into each created thing.”’ 


2. ‘* Having created Chetana and Achetana, He penetrated, and having pene- 
trated into them He became Chetana and Achetana.™ 


Since it is said that He enters into them, it is clear that He is different and 
distinct from Chetana and Achetana; and the words can not carry the meaning that He 
and the Chetana and the Achetana, are One and the same. The real meaning, therefore 
is that He enters into them and possesses them as His bodies and hence by this connec- 
tion with them, He becomes directly described as them. When He is described as One 
(in Pralaya), it is so because of his having the Chit and Achit as His bodies in the stage 
before their assuming the distinct material forms and names; He wishes to be many by 
having the same Chit and Achit as His bodies in their present forms and names. So His 
wish of creation is expressed as *‘ Let me become many.”’ 


By the passage ‘Bahu syam’ which denotes the wish of One to become many 
what is meant is that what was One having as its Body the Chit and Achit in their 
subtle forms before they assumed this distinct shapes and names becomes many having 
as its body the chit and achit, divided into distinct names and forms. (This ts to say, 
He is One and His Body. which is Chit and Achit, becomes many). 


This is the way indicated by the learned in the Vedas—This is the Vedic truth. 


But there are those who say of the Brahman (that has been mentioned to be 
investigated here) that Brahman stands by itself without anything elsc existing, without 
being distinguished from any other, with no qualification or quality, and no form, but: 
merely as a Self-Illuminating Eternal Knowledge (with no ending or destruction). 


This argument is irreconcilable with the sootras from beginning to end in the 
Sareeraka Sastra and the passages of the Vedas such as— 


1. ‘‘ That is Brahman which is the cause of the birth, existence and destruction 
of this world.” 
2. ‘*Since He ts known only from the Scriptures.”’ 


3. ‘* The above is certain since in the Vedas He is described as a glorious thing 
having the natural characteristics of Eternal Bliss.”’ 


4. Satis not Moola Prakrti, but Brahman only; since it is stated as having 
‘* Wished ”’ (as only a sentient Being can wish). 
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5. “A Mukta attains Samya (a like status) with God except for the function of 
creation, protection and destruction. When speaking of God the above functions are 
referred to: but there is no mention of Jeeva at that place (in the context). 


6. ‘Since it is remarked that the Mukta(the Released) attains likeness with 
Him only in the matter of enjoyment (of Bliss).”’ 


7. “It is laid by the Sacred Word that (the Mukta) docs not return 
(to the Earth).”’ 


These and similar Sootras point to the one fact that Brahman is the Primacval 
Cause of the Universe and that by His Will He becomes Many, i.c. He brings the 


World into existence etc. These are the (very many) attributes attaching to Him. 


He derives enjoyment by placing Jeevas freed from Samsara along with Him in 
His place. 


Besides, the Srutis quoted by the Sootrakara, say : 


I. °*From Him spring all Beings’”’ 


2. °° Wt wisued, * [shall become Many and shall be.born,”’ etc 


From such and many other passages it isclear thatthe idea of oneness, as 
explained by Advaitins is irreconcilable with several of the texts. 


Again, it may be argued thus :—In Chandogya-Sadvidya the words Yena Asrutam 
Srutam assure us that ‘“‘ When this is understood, all is understood’’. For example, 
(it is said) if you know what the (substance of the earth or) mud is, you know the nature 
of the thing made of the mud, i.e. pot, pan and saucer-like cover and that they are of no 
different substance from the earth; so also, by attainment of knowledge of Brahman, 
you will know the nature of the whole Universe consisting of Chetana and Achetana 
(being not other than that of Brahman) It follows from this, they say, that before the 
creation of Chetana and Achetana there was only one thing in existence (without any 
division) and that Brahman willed to bzcoms the Universe and so created Itself into this 
Universe. Then the Universe came into cxistence, just as pots and pans (came) into 
existence out of the mud. It must therefore be concluded, (they say), that all this 
Universe is nothing but this Braman and from the lesson taught to Swetaketu by his 
father, ‘‘ Therefore all the Universe is It. It alone is the Truth. It isthe Atman. It 1s 


you’, what is to be deduced is that Brahman Itself became the many objects (of the 
U niverse.) 


If it is queried as to how a Brahman without shape and no variable forms 
becomes the Many objects, it may be answered, (they say again) following the philoso- 
phy of Sankaracharya that in truth, It does not become Many and It merely looks so 
(not real) on account of Maya (Ignorance) ; or it may be answered following the philoso” 
phy of Bhaskaracharya, ‘* Just as the same atmosphere becomes divided into portions 
and gets conditioned into the atmospherics in a pot or in a room (and when the pot 
or room is destroyed, the atmosphere therein becomes one with the general atmosphere 


So also the one Brahman becomes many, conditioned by Upadhis: the various material 
bodies of Devas, mortals, etc.”’ 
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[Upadhi is a thing which by its association with another thing creates in the latter 
a condition which it did not possess before. Hence the various bodies or forms are the 
Upadhis of Brahman, for they bring about in Brahman a condition (a division or limit- 
ation) which is not its real or natural characteristic. For example, if a coloured flower 
is brought near certain spectrum glass it creates the impression of colours, the flower is 
then called Upadhi. As Jeeva is not by its nature affected by pleasure or pain, but still 
owing to his Karman he is affected, Karman becomes the Upadhi of Jeeva.] 


Hence it is argued that it must be taken that before creation, there was nothing 
else, but Brahman. 


This (argument) is not correct. For, the Vedas proclaim that Jeevas have no 
beginning or end and that they are many. If it is said that just as the mud, which was 
one before it was made into pots and pans, becomes many when the pots and pans 
come into existence, so the Brahman also was one in the first instance and became many 
later this argument is opposed to the position postulated that Jeevas have no beginning, 
no end, and are many. 


It will be against Sootras also: 


‘* In that case, if it is said that the same Brahman is Jeeva and that One 
became Many, it will lead to this difficulty that Brahman does not seek Its own welfare, 
i.e., what is good and beneficial, but seeks also ill or pain for Itself, and thus brings on 
itself (a load of) suffering. It is on this account jhe Sootrakara posited that Brahman is 
something different (some thing high.) 


To the same effect also is this passage, ‘‘Iswara grants to some pleasure and 
inflicts on others pain: gives to some the superior body of Devas etc., and to others 
the ordinary body of mortals etc.*’ This being so, the above supposition will lead to 
attributing to God partiality and want of mercy or compassion. This is not proper, for 
it is the accepted saying (truth) that He gives to each his deserts (body etc), taking into 
consideration his previous Karman. Nor can we accept the position that ‘‘at the time 
of Pralaya (Floods) all Karmans are destroyed on account of their having become one 
with Him.‘‘ For Karman is said to be without beginning ; and (if that is so) it can not 
be said that it has become one (with God). 


Even if we posit that Jeevas are different and distinct from Jswara, and Karman 
is without beginning, the statement that the Universe is one with Brahman at the 
Pralaya (Floods) may be explained and reconciled by the fact,- that this relates to a 
stage when the transformation into Names and Forms has not taken place. It is clearly 
laid down in Srutis and Smrtis that Karman is beginningless and the Atman is never 
born and is without death. The argument advanced by the other side is self-contradic. 


tory, for it is agreed by all Vedantins that there is distinctness of Jeevas from Iswara, till 
such time as they attain Moksha. - 
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Since it is necessary to interpret the words Ekam Eva without doing violence to 
Vedas. Sootras and the belief accepted by the opponent, the word Ekam should be 
construed as referring to a stage when Brahman had not attained distinct Names and 
Forms and the word does not exclude the positive existence in subtle form of the 
various saktis (powers) such as, Chetana and Achetana before their assuming Names 
and Forms. In this way only is the reconciliation possible. 


Though it is that they accept numerous Jeevas during the Floods, and explain it 
as caused either by Ignorance according to Sankara or Upadhi according to Bhaskara, \t 
leads to this difficulty that the Defects of Ignorance etc.. and of pain and pleasure etc., 
become attributable directly to Brahman. 


On the other hand if it is accepted that Brahman though inseparable from Jeeva 
is distinct from if by nature (and not by Ignorance or Upadhi), no imperfectio can effect 
or touch Brahman, the glory and greatness of Brahman remain undetracted. 


Thus has been discussed the theory that Brahman is mere Intelligence. 


Now for the theory of Yadava Prakasa who accepts One thing of mere Existence, 
without saying that nothing exists. Relying on the text, ‘Sadeva Sowmyedam’ he says 
that at the beginning of the creation, there was one substance only i.e., Brahman with 
no attributes or qualities. (After the creation, This dgvides itslf into Jeeva and Achetana 


Universe and also as Jswara, just as from the ocean arise bubbles, white sprays 
and waves.) 


In this argument, just as it was posited in the case of the illustration of vessel 
forms pots, pans and saucers of earth, even here, we have to attribute birth and death 
to Jeeva and Iswara, which is against the sutras. If to meet this point it is said that in 
the Beginning (at the time of the Floods) all these three Chit, Achit and Jswara. 
(though not in the forms in which they now exist) were in existence as three Energies 
what then are those energies ? lf the answer is ‘‘Brahman is possessed of the power to 
transform itself into these three’, then it follows that these three have birth (beginning) 
and End (Death). Then, as stated before, it is against Sutras. Or, if itis said that these 
(Chit, Achit and Ishwara) existed in their subtle forms, there is no authority for 
holding that, beyond these three, there is a substance called Brahman. Even if we accept; 
this, we have to investigate as to what is the relationship between them and Brahman 
the only answer can be that Brahman creates these things. In that case the same 

objection as above mentioned will apply here. Hence, it is clear that the Three were 
there in existence. What is meant by saying that the One existed is that (it was $0 
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because) the stage of division into Names or Forms had not started. If this is so, there 
can arise no difficulty involved in supposing a Brahman beyond the Three. Again, these 
three can not be each a Brahman. Hence Jswara is the one Brahman. 


Since Vedas say that the Chetana and Achetana in all the stages are the bodies 
of Brahman, wherever the words denoting Chetana and Achetana are used, they, by 
their very force. denote the Brahman with them as Its bodies. When these Chetana and 
Achetana obtain Forms and Names. Brahman itself becomes the effect as It has them as 
his body in subtle form before the stage of Names and Forms. If we think deeply as 
above we conclude that just as for pots and pans the Earth (mud) is the cause, so also 
Brahman of this (subtle) kind is the cause of the (material) Brahman. 


We have fully explained in the Bhashya that Veda and the logic are opposed to 
Outside creeds (religions, i.e., »atas:) Hence we do not go into details here. What is 
stated in each Adhikarana, and the meaning of the Sootras therein are explained here 


briefly for easy understanding of them. 


There are four Adhyayas of four Padas each containing various Adhikaranas. 
In the first of 16 Padas are raised questions, ‘whether the Vedas indicate that the 
Creator of the worlds is the Moola Prakrti or the Sentient Jeeva, and answers are given 
by proving that the Texts of Vedas establish only that Brahman, the All knowing, with a 
Will not to be obstructed, not touched by any imperfections, and full of all good 
qualities is the cause of all the worlds. 


In the 2nd, 3rd and 4th Padas, reliance is placed on some passages of the Vedanta 
to argue that they say that only Prakrti or jeeva etc. and no other is stated therein as 
Brahman ; but this is met by proving that the very passages refer only to the Brahman 
as the Superior Being, not to Prakrti etc. 


Of these three Padas in the 2nd Pada some passages, not very clear to show that 
Jeeva or Pradhana is world cause, are examined. In the third are taken for examination 
passages that are more clear in favour of this view; and inthe fourth are taken for 
examination passages in which are found expressions which may well be used by 
Sankhyas and other philosophers in their texts ; they are refuted by showing that these 


very passages also refer to Brahman. 
I 


Thus in the first *Adhyaya is established that a person all knowing and with a Wil 
not to be obstructed is the cause of all this world. 


In the Second Adhyaya, it is made clear that what is established in the First 
Adhyaya is firm and irrefutable in any way; the first of its Padas completely meets in 
full the objection raised as to how a meaning to Vedanta, opposed to Sankhya can be 
given. Inthe 2nd Pada, Badarayana attacks the Sankhya and other doctrines that do 
not accept Vedas as authoritative, with a view to establish the Vedantic Doctrine. 
Again third and fourth Padas explain how Akasa (ether) and Prana etc. are the crea- 
tions of Brahman in order to show that there is no room to raise any conflict among 
the passages of the Vedanta. 


D.—2 
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Of this. in the third Pada, the difference is pointed out between aner Prakril 
Jeevatnan. Both are the effects (creation) of Brahman while Prakrti transforms itself 
into many by direct changes in its Roopa or Form, the Jeevatman retaining its Roopa Or 
Form, without change transforms itself into many by variations or changes such as, 
expansion or contraction in its Swabhava, natural intelligence. 


a 


Thus, by the first two Adhyayas, Brahman has been established as an object of © 


contemplation by persons desirous of salvation, as a Being without any imperfections 
but filled with all good qualities and as the Primaevel cause of the Universe. In the 
next two succeeding chapters (Adhyayas) are examined as to how to contemplate on 
Brahman and the gain derived by such contemplation, i.e... Moksha. 


Of these, in the first Peda of the third Adhyaya in order to create a Cesire (taste) 
for contemplation on Brahman, are clearly shown the difficulties attendant on Jeeva 
in the Samsara stage. 


In the second, for the same purpose, to create enthusiasm for Brahmopasana. the 
two characteristics of Brahman are described fully, one the freedom from all forms of 
imperfection, and the other being the treasure-house of all good virtues (qualities). 
Then proceeding in the third Pada, the question is taken up as to whether Brahimopasana 
is;of one kind only or of many kinds. Examining this, it is pointed out that they 
are of many kinds, and details are also given. Inthe fourth Pada. asa help for 
Upasanas, the Varnasrama Dharmas are adumbrated. 


The fourth Adhyaya deals with the examination of the gains or fruits of the 
Brahmopasana. 


The first Pada of this Adhyaya, in order to speak of the gain of the Brahmo 
pasana, takes up as the first question as to what ts the nature of Upasana, and how such 
Upasana is to be performed, and then is set out the glory of the said Upasana. 


The second Pada shows how a Brahmopasaka startson his way toward 
Brahman. 


In the third Pada is described the Archiradi Path and it is finally demonstrated 
that the said Path leads to Brahman. 


The fourth Pada describes the Brahmopasaka enjoying the Brahman. 


Thus Sareeraka Sastra points out (Tatya, Hita and Purushartha) what a person 
desirous of Moksha should know and realise: 


(1) That Brahman, free from all defects, a treasure-house full of all beneficient 
virtues of the highest kind, innumerable and immeasurable is the Creater of the 
universe: 


(2) That the knowledge of such Brahman which is the way to attain Moksha 


is the Dhyana (contemplation) which is the culmination reached by constant and 
continuous Upasana: 
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(3) The fruit of this contemplation: The enjoyment, without return to this 
world, of limitless Brahman at the highest Bliss with the two Vibhootis Prakrti and 
Paramapada, an enjoyment preceded by the manifestations of his own natural 
intelligence etc., after attaining Brahman through the Path of Archiradi. 


THus ENDs— 
The introduction-portion in Vedantadeepa. 


[Vedanta Desika gives the gist of the teachings of each of the 16 padas of the 
four Adhyayas in the following verse No. 19 in the Sastravatara, Adhikaranasaravali.] 


*Srashta Dehee Swanishta: Niravadhimahima apasta badha: Sritapta: 
Khatinade: Indriyade: uchitajananakrt Samsrtaw tantravahee | 
Nirdoshatwadiramya: —Bahubhajanapadam = Swarhakarmaprasadya: 
papacchit Brahmanadecgatikrt Ativahan Samyada: cha atra vedya: ti 


He (the Lord) is seen in the Padas described as:— 


(1) The Creator (2) The Possessor of the World as His Body (3) Self Supporter 
(secking no support outside) (4) Splendid with measureless Glories (AI Pervading) 
(5) Who cannot be denied (6) Reliable Friend of those who resort to Him (7) The 
Author of the birth of Akasa ctc., and Jeeva (8) and also of the senses and Prana 
(9) The Controller of the movements of Samsara (10) Beautiful being untouched by any 
blemish, and full of beneficient qualities (11) The object of the various devotions 
(12) He who is pleased by performing one’s appointed duty (13) He who destroys Al} 
Sins (14) He who leads the Jeeva through Brahma Nadee (15) and- through -Archiradi 
Marga and (16) He who grants to Jeeva equality with Himself. ] 


SAREERAKARAMBHA. 


The Sootras begin to answer the opponents’ objections and answer them with a 
view to establish the Vedantic doctrine. The inquiry into Brahinan is to be begun, 
the determination being the objects of the Sareeraka Sastras. Whether this inquiry is 
proper Or not is the topic taken up for decision in the first four Adhikaranas. (Adhi- 
Aarana \iterally means complete argument treating of one issue to be discussed and 


decision thereon.) 


For that purpose the issue arises as to whether Vedanta can be authority or not 
for the determination of Brahman. The opponents say that Vedanta is not such autho- 
rity. Four arguments are advanced and the four Adhikaranas deal with them and they 


are refuted. 
(1-1-I.) Jignasadhikarana 


ATHATO BRAHMAJIGNASA (1-1-1.) 
Then therefore the inquiry into Brahman. 


Atha= After this, i.e., after completion of the learning of the first or Poorva 
Meemamsa, Ata:=For this reason (i.e., because of dissatisfaction: felt after.studying 
Poorva Meemamsa. Brahmajignasa - Inquiry into Brahman. 
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The argument advanced and dealt with in the first Adhikarana is this: Veda 1s a 
string of Speech—a combination of words. Like perception or inference, Speech also 
is an authority. What can speech denote ? What is its Sakti (power) ” 


In the first instance, to understand the significance of a sentence, it can be had 
only from Vrddha Vyavahara, i.e., the action of (adult) intelligent beings. They consist 
of two sets—the person who speaks and the person that acts (on hearing the speech). 
The person that says or commands is called Prayojaka Vrddha, while the other, the 
actor is called as Prayojya Vrddha. By observing the conduct of these two persons 
a third person (one ignorant of what is meant by the speech) comes to understand 
its meaning. For example, if one intelligent person says to another Gamanaya (Bring the 
cow) and the person spoken to brings the cow, the third person, the observer, at Once 
understands that the saying means ‘‘Bring the cow.”’ Hence it follows that since (in this 
world) understanding or knowledge arises only by observations of what one says and 
what another does in accordance with it. all knowledge derived through speech is 


related to action only under a command, and all words are Karyapara: only relating to 
an action or motive. 


Therefore it is argued that as Brahman is a settled (a Siddha - not to be effected 
Or brought about) being and as the Vedanta is speech only, ithe Vedanta has no power 
to make us know such Brahman; and it can be no authority. Thus is the argument. It is 


necessary now to ascertain whether a speech or word can make known a Being already 
settled (Siddha). 


The opponent says ‘‘N”’’; * our contention’*|(Siddhanta) is *‘Yes‘°. 


Answer: It may be that the knowledge obtained by an adult person by observing 
of what one person does on hearing the speech of another is related to action. Little 
children are taught by their parents etc. by pointing out with fingers their relations and 
other objects, and uttering the words mother, father, moon, bird etc. and repeating the 


words till the children come to understand their meanings. These objects are Siddha 
or settled things and not actions. 


The children can understand the significance of the words by themsclves in 
course of time by beginning to inquire as to, ‘what the connection there is betwcen the 
object and the word and why a particular word indicates a particular object. 


The connection can not be mere convention, for convention can come into 
existence only in respect of words recently or newly formed. As Meemamsakas say, 
almost all Samskrta words are Vedic. Vedic words are ancient without beginning. 
Therefore the power of signification is to be natural and not conventional. This relation- 
ship is called Sakti (Force), and Vyutpatti is its knowledge. 


Thus, speech can denote or signify, by its own force, any object even without 
concerning with action. Therefore Vedantas are authorities in the matter of Brahman. 
We shall hence go into the inquiry as to Brahman. (1) 


9 
Then follow three Adhikaranas dealing with other objections as to inquiry tnto 
Brahman and refutation of the same. 
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(1-1-2) Janmadyadhikarana 
JANMADYASYA YATA: (1-1-2) 


(Brahman is that) from which the world originates, 


Yata:=out of which: Janmadi = Birth: existence and death: Asya = of this 
Universe. 


If Vedanta is to discover to us Brahman, it has to make us distinguish It (Brahman) 
from other things by showing a quality existing in [t and not found elsewhere. If we 
search for such definition or /Jakshana we find one in Taittireeya — 


“From which are born these Beings, by which these Beings (born) live, and In 
whom at death they enter into and get absorbed, try to know that : that is Brahman.” 


The above is in answer to a question propounded by Birgu cager to know 
Brahman to his father Varuna, Therefore, this must be taken to define Brahman. In 
this definition there are set out three attributes (qualifications) i.c. being the Author 
(Cause) (1) of creation, (2) of existence and (3) of dissolution. 


Lakshana (scp@rative or distinctive quality) is of two kinds (1) Upalakshana, and 
(2) Viseshana. By Upalakshana is meant that quality which points out the object in the 
first instance, but need not be present there at any subsequent time whenever the thing 
is to be perceived. Thus. aman is told that the field (out of many) on which a 
crane stands is the field of Devadatta. Then, the man proceeds to the spot and comes 
lo know the field of Devadatta by its features, length, breadth, ctc. so that he is able 
to identify it subsequently, even though the crane is not there. In this example, the 
crane 1s said to be Upalakshana. 


If in the above example any other visible object such as a tree, well etc. not 
found in any other ficld is taken as the defining mark it is said to be Viseshana (distinc- 
tive feature) as the said feature is always seen in connection with that field. 


Then, the inquiry arises as to whether these three attributes or qualities—crea- 
tion, existence and dissolution are to be classed as Upalakshana or Viseshana. Says the 
Opponent,—These cannot be upalakshana. For, in such a case, three Dharmas 
(qualities) are necessary: (1) The Dharma that defines (2) The Dharma which the object 
is defined with, and (3) Dharma which has been known in perceiving or understanding 
the object to be defined. But in the sentence selected, the 3rd of three Dharmas is 
absent. Because there is the object (1.c. Brahman) defined and defining Dharma is said 
to be as the cause of creation, etc. But there is no third Dharma found here. 


Then, as to Viseshana, itis a feature distinguishing one thing from another. 
Applying it here, since there are mentioned three dharmas or characteristics (such as 
creation, existence and dissolution) and as the function of Viseshana is to distinguish 
one from the other, it will look as if there were three Brahmans each with one of the 
Viseshanas. For example, if a man says, ‘‘Bulls with horns and no horns,” it conveys 
the meaning that there are two bulls one with horns and the other with no horns. 
One may well ask that, in the world, several qualities are found in one and the same 
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object, such as, Devadatta is young, black and with copper colour and red cyes. The 
several qualities, youth, blackness and red eyeness though they are viseshanas are scen 
by our own eyes as co-existing ina certain single person. But we do not apply the 
above rule of viseshana here, lest it should offend our visual perception. But in the 
case of Brahman no visual perception is possible. Hence we can not escape applying 
the usual viseshana rule. Therefore, continues the opponent, we must conclude there 
would be three Brahmans. That conclusion is not accepted by Vedantins. 


It follows therefore that the qualities mentioned in the sentence can not be said 
to be a definition of Brahman. So it is argued that Vedantas arc not authority for 
establishing Brahman. 


The answer is that these qualitics may be taken under both the qualifications 
viseshana and Upalakshana. First of all. itis not the rule that a viseshana mentioned 
should not co-exist with another viseshana. The true function of viseshana is to dis 
linguish the object from another having a viseshana opposed to it, such as youth from- 
oldness, blackness from whiteness, etc. This is the rule of co-cxistence. This rule 1s 
applicable in all cases even in cases of actual direct perception with our own cyes. 
Since the three qualities mentioned, i.e., powers to create, sustain and dissolve are 
not opposed to each other, all of them can exist together in one in different times. 


As regards Upalak shana, it is not correct to say in the sentence defining Bra/unan 
as Creator, etc. there is no third Dharma known without which Brahman can not be 
defined. If we subject the word Brahman to a literal analysis, two characteristics are 
found, one the power to be big, and the other the power to make others big. Besides, 
from the fact that Brahman bzing said to be a creator etc. of the universe arises an 
implication of all powerfulness and all knowingness, for without such qualities Brahiman 
can not be the cause etc. of this Universe. These qualities may be treated as the third 
qualification necessary for Upalakshna, the other two necessary parts being (1) being 


the author of creation, etc. and (2) faxfamaq gzta Niratisaya Brhattva :Unsurpassed 
Bigness (greatness). (2) 


So Brahman can be defined with Lakshana and that can be learnt 
from Vedantas. 


(1-1-3) Sastrayonitwadhikarana 


After having shown that the inquiry about Brahman is possible taking the 
Vedanta as a whole, and having considered a particular text of Vedanta as defining the 
Brahman, the question arises as to whether such study of Vedanta for knowing Brahman 
is necessary. Hence the 3rd Sootra. 


SASTRAYONITWAT (1-1-3.) 


Beeause of that only from the Vedas can Brahman be known. 


The passage to be considered now is the same asin the previous Adhikarana, 
i.e., ‘* Yato Va Imani etc.” ‘‘Howis this authority for proving Brahman as the 
orginator of the world?”, says the Opponent and adds, ‘‘ This can be no authority ; 
for Brahman has been proved by Amwnana, i.e., inference, and it isan acknowledged 
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principle that Sastra is authority only when the thing to be established can not be 
known by other sources than Sastra.” For example, it is laid down—if Agnihotra is 
performed, a person attains Swarga. That the relationship of cause and effect exists 
between the two is known only by Sastra. Onthe other hand, when the Sastra says 
that the fire is the antidote for ice (cold) (Agni: Himasya Bheshajam), the fact is known 
by experience : hence Sasrra is not authority in that case. So also here, the opponent 
says, Sastra is not authority because He can be known by inference thus :—‘‘ World is 
a product consisting of (many) parts; hence it must be the result of some process of 
making, i.e. manufacture. In the case of such manufactured product it is to be said 
that it must be produced by a person having knowledge of its material, the instruments 
necessary, the enjoyer (consumer) of the product and the benefit to the manufacturer, 
ete. This World (product) therefore must be created by a person competent to produce 
it. He must be a person who is All-Intelligent, All-Powerful, All-Ruler and not a 
person who is of limited capacity and knowledge, or subject to the limitation of 
Karman. Hence God is to be known even by inference. Therefore it is argued that 
the above passage can not be taken as authority. 


Answer: Letus assume that the World isa product. But the Inference does 
not necessarily lead to the conclusion that only one person brought the world into 
existence. For. it is possible that some Jeevas, highly «meritorious persons (such as 
Visvamitra ctc.), might have brought into existence, each by his own powers, this world 
bit by bit and from time to time. Experience teaches us this. Hence, it is not necessary 
to assume the cxistence of One Being as the author of the Universe—One beyond and 
distinct from Jeevas. Thus, we can not establish The Brahman by any means other 
than Sastra, such as the passage: Yato Va Imani Bhootani. (3) 


(1-1-4) Samanvayadhikarana 


Says the opponent: “‘I agree that Brahman can not be known by inference; It 
cannot be known by Sastra either, because no benefit accrues from a knowledge of 
such Brahman. As the study of Brahman from Sastra does not lead to any benefit, and 
Brahman itself is not a benefit, Sastra is not authority in the matter of Brahman. Then 
how is it possible to conduct inquiry as to Brahman? The answer is— 


TATTU SAMANVAYAT (1—1—4.) 


The fact that Sastra is authority for Knowing Brahman is certain (unshakable), because 
Sastras are well related to Brahman; (as theyfexplain Brahman being Bliss itself as the ultimate 
object of attainment). 


(The word ‘Tu’ means Eva and shows that the opponent's view is to be rejected.) 


Argues the opponent: Sastras are for our good. If Sastra says ‘‘Do this” by 
following the direction we derive some advantage- If it says, “‘Do not do that” it 1S 
also for our good; by refraining from doing that we are saved from some evil. Since 
a knowledge of Brahman can not result in any advantage to us, and Brahman Itself js 
not a benefit, Sastras can not be authority in the matter of Brahman. It is said tha ' 
there is a directive in Srutis that Brahman should be contemplated upon (such as, 
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‘Atmanam upaseeta’, ‘Nididhyasitavya:’), that must be for some purpose, and so 
knowledge of Brahman must be of some benefit, he rejoins, But, ‘‘contemplation does 
not necessarily mean contemplation of a being of real existence: but may also be of one 
existing in imagination for the time being. See Garudam atmanam janeeyat. Therefore 
it follows that Brahman can not be an individual in real existence.”’ 


Answer: It is possible that knowledge derived even when unconnected with 
some Directive will lcad to some benefit. Thus, when a person hears that his father of 
high merits is alive—or a person hears of the existence of his long-lost son,—-or if he 
hears that there is a treasure hidden in his house, in all these cases, the pleasure 
derived is of some benefiit and this we have seen by our experience of the World. In 
the same way, Sastras say of Brahman, ‘Brahman is full of Bliss.”’, “If Akasa—Ananda 
does not exist, how can people live?”’, ‘SA person who realises that Ananda, from which 
mind and specch retreat unable to reach it, is not afraid of anything anywhere or at any 
time’’. It follows that by knowing such Brahman. we also obtain the benefit of Bliss. 


Again, ‘there is another peculiarity, an additonal advantage: the Vedantas have 
more value than the other portions of the Veda; for what Vedantas teach is the Bliss, 
direct (as Brahman ts lself Bliss to be enjoyed by us and by Itself) while what the other 
portions indicate are not Bliss direct, for they teach only the means or the causes, 
which may result in some bliss i.e. not direct. So desire to realise the meaning of the 
Vedanta is in a way better than in the case of realising the meaning of the Karmakanda.(4) 


Thus, by these four Adhikaranas four kinds of objections have been answered and 
consequently, in the matter of Brahman, Sastra is the only authority. Now starts the 
inquiry into Brahman. 


Then the question is asked as to how the above passage relating to the origination 
of the world could refer to Brahman and not to Prakrti or jeevas. This is answered by 
this Adhyeyai 


(1-1-5) Eekshatyadhikarana 


This Adhikarana shows that Sad-Vidya of Chandogya refers only to Brahman and 
not to Moola Prakrti. 


Now, the text to be taken for examination is Sad Vidya which contains the 
passage, Yenaasrutam Srutam Bhavati—‘‘(when hearing It, you hear All; knowing it. 
you know All, etc)’’, and in which the root cause of the World is explained. Does this 
refer to the Moola Prakrti or to Brahman of the highest Bliss? 


Opponent says, ‘‘It refers only to Moolaprakrti established by Sankhyas. How? 
In a syllogism the point to be proved is first stated, then the other items are taken to 
prove it. Here the text says, “If you know Sat, you know All, just as if any one 
knows the substance Mud, he knows all its transformations or products.’’ It is seen 
that the first portion of the above passage contains as a statement of the point to be 
proved and the example of Mud is stated next. Hence, the Opponent argues, the 
cause Of the world stated here is what can be deduced through a Syllogism, i.e. by 
means of an Inference, Therefore, ‘Sat’? must be Moolaprakrti, as Kapila says. 
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The point against the above argument is, that Sat is stated to havea will in the 
passage, ‘“‘It willed, I shall become many’’; so it can not be Moolaprakrti. This is met 
on the otherside by the fact that later on in the text in the case of other Achetcnas 
(material things) such as, light, water, the word ‘will’ is used. Hence the opponent 
says, the literal meaning of the word ‘will’ can not be taken here, but another meaning 
i.e. a Secondary scnse. 


Answer: In the passage Sadeva etc., the Sat referred to can not be an Achetena, 
for it 1s stated that it possesses Eekshana i.c., the desire to become many. (There is 
here no room for applying the secondary or figurative meaning). As regards the first 
objection, the answer Is; in a syllogism apart from statement of the proposition to be 
proved and the example, there must also be an element namcd Hetu, (i.¢., statement of 
the reason,) between the said two, and that is wanting here. The example taken here 
is only for the purpose of resolving the doubt as to whether knowledge of one can lead 
to knowledge of many other things, and not as a help for Inference. As tothe second 
objection the answer is: By the word ‘light’ or ‘water’ is meant not the mere material 
light or water that we see, but that Sentient Being who is the in-dweller in them; in 
that case, the use of the word ‘will’ is apposite, and no resort to a secondary or 
figurative meaning is necessary. 


The above fact 1s exposited in the following sootras, 


EEKSHATERNAA SABDAM: (1—1—5S) 


What is meant by the word Satis not Asabda_ (Moola-rakrti) because, it is said 
that the Sat has a ‘“‘will’? and that must refer only to a Sentient Be.ng. 

[Note: Asabdam means Moolaprakrti, because it is stated by Kapila as deducible 
from Inference (Anumina) and so Subda i.e. Sastra is not an authority. 
Hence it is called Asabds. Besides, Badarayana uses for Moolaprakrti, other words 
like Anwnanikam, Anumanam and Smartam.] (5) 


GAUNASCHET NA ATMA SABDAT: (1-1-6) 


If the Subsidiary meaning is pressed, we say No because of the use of the word 
Atman. 


If it is said that the word aikshata in the above passage is used in a secondary 
sense as in the passages ‘‘the light willed’ and “the water willed” it is not correct; 
because, the word Sat as in the context is said to be Atman as in aitcd:.tmyam etc j 
meaning thereby that ‘‘the whole has ‘Sat? as Arman; that is not perishable: that 
Atman.”’ From this, it is clear that Sat is the Aten of Tejas and of Ap dike and the 
said two words must mean the Brahman within the light and water and having them as 
His body. 6 
iene, m the following reason also it is clear that Sat is not Pradhana, but 


D.—3 
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TANNISHTHASYA MOKSHOPADESAT: (1-1-7) 


Because the attainment ot Moksha by one who meditates on Sat is taught. 


Tat means the thing spoken of above; that is Sat—Tannishthasya=to_ the per- 
son who contemplates on it. Mokshopadesat = because Moksha is taught or indicated”’. 


In the passage ‘Tat Twam Asi* indicating Sat by Tat, it is stated that a person 
should meditate on the Supreme Being (Sat) as the in-dweller of Pratyagatmian 
(Jeevatman). 


This is clear from the continuing passage in Chandogya ‘‘To a person who 
meditates on the Supreme Being, Sit as in-dweller of Pratyagatman to attain Moksha 
(Release), the dclay to attain Sat is only till such time as he is not free from his 
material body; soon afterwards, he will obtain it.”,-— (7] 


The next following Sootra confirms this view. 


HEYATVAVACHANAT CHA (1-1-8) 
Also because it is not said that this Sat should be given up. 


If it was intended to describe by the word Sat to mean Pradhana, then as this 
Pradhana is an obstruction to (or enemy of) Moksha it ought to have been laid down 
that it should be given up; but it is not said so. Hence, what is meant by ‘sat’ is not 
Pradhana. (8) 


PRATIGNAVIRODHAT (1-1-9) 
Because the view that Sat is Prakrti will conflict with (earlier) statement. 


It has been stated that ‘‘When one is known all is known.” By “all’’ are 
denoted both Chetana and Acietana. But by knowing Pradhanz one can not become 
the knower of Chetana, as Pradhana can in no case be the cause of Chetana. (9) 


The next Sootra supplies a further reason. 


SWAPYAYAT (i-1-10.) 
On account of absorption in self. 


By absorption in Himself is meant absorption when he is in the state of 
“‘causation.©’ Pradhana can in no case be the cause of chetana; and the absorption 
stated is opposed to the view that Sat is Pradhana. [10] 


GATISAMANYAT: (1-1-11) 
Because of reconciliation with the mode of statements (in other upanishads) 


Because the view now sought to be established is in accordance with trends in 
the passages of the other Upanishads, it follows that Pradhana is not the cause. Such 
passages proclaim that He who is All Knower and All Powerful is the Cause. 
For example, 
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(Sarvagna: Sarvavit etc. etc.) ‘From Him who ts All-Knwere or All-Pervasive 
Person spring Prakrti, Nama, Roopa and Prithivi, i.e. all Names, forms and 
worlds. 


‘He is also said to possess all powers, knowledge, Might and activities of 
various and of the highest kinds, which are also natural to him.’ 


‘He is also the Primevel Cause, and the Lord of the Jeevatmans, lords of the 
Karanas 1.e. organs.’ 


Oh Maitreyi!, when Atman is known, all this becomes known.”’ 


All Vedas and the whole Universe are nothing but the breath of this great 
Bhoota (Brahman), (that means they came out without any effort on his part) 


sees ‘All things Past, Present and Future are but He.’ 
‘From Him was born Virat 1.e. Brahinanda’ 


Before the beginning of this world it was as only one Atman.—That Atman 
created all this world”’ 


‘Only one Narayana existed ’ 
‘He, being alone, was not satisfied.’ 


Therefore, from the above passages, it is clear that the present Upanishad, i.e., 
Sadvidya in chandogya also is to refer only to Brahman. [11] 


SRUTATVAT CHA (I—I—12) 


‘* And as (in this Uganishad also) it is so said.” 


In Chandogya itself in *Bhooma Vidya, a passage occurs, meaning: ‘‘ From 
Atman come all things.’” 


Therefore the Sadvidya beginning with Sadeva Somya, can not refer to Pradhanas 
but only to Brahman, as the Primgevej Cause of all universe. (12) 


(1-1-6) Anandamayadhikarana 


[In the earlier (previous) Adhikarana it has been found that Achetana or non- 
sentient thing can not be the World-cause. Now comes the refutation of the objection 
that Jeeva may be the World-cause.[ 


The text taken up here for discussion is Anandavalli, where occurs, in the 
beginning, a passage meaning ‘Akasa etc. came from Atman.’ and then in the middle, 
‘*Other than and distinct from Vignanamaya is that Atman spoken of as Anandamaya.* 


The opponent says that this Anandamaya is Jeeva because it is said therein than 
He is Sareera Atman, i.e., Atman having a body. A body can be referred to only it 
rsepceo f a Jeevatman ; atid the argument already advanced in the previous Adhikarana 
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that because Brahznan ‘wills’ to create, it does an act incompatable with achetana,’ does 
not apply here, because any chefana can ‘will’. Hence why not the World cause be 
any Jeeva ? 


Reply :—The text starts by saying that it isan investigation about the Ananda, 
and starting from Manushya-ananda it states various An:ndas up to Brafima-ananda each 
being described as being hundred-fold of the earlier one; it ends by the declaration that 
“Words along with Mind turn away from the Anznda, of Brahman, (defeated) not being 
able to reach it ; the person who realises such Ananda is freed from all fear (of births 
and deaths).”” The above multi-folded Highest Bliss with nothing higher than that can 
exist only in a Being other than Jeevatman. 


Reference toa body in connection with Atman may be easily explained as 
follows: The text says that out of Atman came Akasa came Vayu etc., to the end that 
Purusha (material body) came from Anna or food. It follows from this fact that the 
prime cause of all the above is Atinan (soul), that all these must be taken to be bodies 
of the Atman. Besides, not only in this passage, but alsoin passages in other 
Upanishads the same idea occurs in more explicit terms. In Subala Upanishad it 1s 
said, “‘All things beginning with this Earth are His bodies and He is their Atman ; 


again, ‘‘This Arman is the shining Narayana who is free of all blemishes, and resident 
in the celestial Abode.’ 


Besides, thts Atien which is said to be the soul of the material body is described 
as the soul of Prenamaya, Mcanomaya and Vignanamaya also. Hence, all these are 
bodies of that Anzndamaya. Hence to call Him as Sareera is not improper. 


Further objection may be raised to the effect that this Anandamaya can not be 
final, for in the passage at the end, it is said that even above this An:ndamaya there 1s 
another Atman who is the Atman of all the previous things. But that is not so. 
The Sruti, by means of that passage, wanted to point out only that this Anandamaya 1s 
the soul of Himself i. e. there is no other and higher Atman. Such statements are found 
elsewhere also.”, “He stands firmly in His own glory.”’ 


The meaning of the Sootra is as follows :— 


ANANDAMAYOBHYASAT (i—1—13) 


What is spoken of as the Anandamaya is Brahman (not jeeva) because of is multifold 
Highest Bliss not ordinary Ananda) (13] 


VIKARASABDAT NA ITI CHET NA PRACHURYAT (1—1!—14) 


If it is argued that there ls the word which denotes an effect, no, because it denotes only 
abundance. 


If it is said that the word Anzndamaya means Ananda Vikara (manifestation of 
Anznda\ ust as, where Body 1s to be Annamaya it has to be taken to mean that Body 15 
the manifestation of Anna or Food, and hence Brahiian can not be Anandamaya (because 
Brahman can not be any manifestation). the answer is, ‘No: because. the suffix May 
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does not indicate Vikara, but means abundance or *‘Copiousness,”’ It is only to explain 
this meaning of abundance or copiousness, that the Ananda Meemamsa, i. e., investiga- 
tion into Ananda was later started. Besides, if the suffix ‘Maya’ is said to mean Vikarg 
or manifestation, it can not apply even to J/eevatinan, for, it is said of Jeevatinen, ‘He 
is not born, nor does he perish.’’ The fact of ‘no birth’ shows that there can be No 
manifestation. [14 


The next sootra gives a further reason. 
TAT-HETU VYAPADESAT CHA (I—I!I—I5) 


[**Anandamaya is Para Atman’’] because He is declared as the Prime cause of Ananda in 
others :— 


~ yecr rv °¢ 7, Jy ‘ ] are . tc “fe » we oe » ve . 
In the passage “Esha Hi Anandayati what is stated is. “He gives Ananda to 
others.” [15] 


A Sull further reason is given— 
MANTRA VARNIKAM EVA CHA GEEYATE : (l—!1—16) 


The same Brahman, referred to in .the Mantra, as ‘‘Satyam Gnanam Anantam 
Brahina”’ is the very thing referred to a Atman in the passage beginning with (‘‘Tasmat 
Vai Etasmat’’) and ending with (‘‘Anandamaya’’). [16] 


To dispel the doubt raised by the opponent as to why the Brahman referred to in 
the Mantra should not be Mukta Atman, The Sootrakara says— 


NETARONUPAPATTE : (I—-I—17) 


He Is not the other [’‘Jeeva’’] because of inappropriateness. 


It is said of Brahman (in that Mantra) as Vipaschit 1. e., Vividham Pasyat, i. e., 
a person who has Eekshana = the desire or the will to create the worlds of many varie- 
ties and to become such worlds Himself. That power or knowledge can not be said to 
exist even in a Mukta Atman (Released Soul). This matter will be explained later on in 
Jagad - Vyapara Varja - Adhikarana (4-4-6). [17s 


BHEDA VYAPADESAT CHA (I—I—1I8) 
Also because the otherness or distinctness is clearly declared. 


It is said that all deities Vayu, Sun, Agni etc. are performing their duties for fear 
of Him (Anandamaya). Besides, even in the beginning of the Upcnishad, the distictness 
of Atman, Anandamaya from Vignanamaya (Jeevatman) is made clear. (Vignanamayat 
Anyontara Atma). Here Vignanamaya means Jeeva and not mere knowledge (or Buddhiy 
Otherwise, the suffix »aya will be superfluous. Thus, the distinctness is clearly declared. 

[18] 
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KAMAT CHA NA ANUMANAPEKSHA [(1—!I—19] 


And from the will alone; no requirement of any material help. 


Anandamaya is Paramatman because He brings into existence ‘the world by means 
of His mere will, without the help of anything like Prakrti, i. c., material body etc., 
Such power is not possible in /eevatman, for, he requires a body for anything. (Here 
Anwnana means Prakrti matter = body, senses etc.) [19] 


ASMIN ASYA CHA TADYOGAM SASTI [I—!—20] 
As it is taught that Jeeva obtains Bliss in Him. 


Asminein the Anandamaya. Asya=to Jeeva, Tat Yogam = obtaining of Ananda. 
Sasti = teaches. 


_ From the passage also. "He (Anandamaya) is Bliss; after getting the Bliss, the 
devotee becomes blissful’. it is clear that Anandamaya is other than jeevatman. (20) 


(1-1-7) Antaradhikarana 
ANTASTADDHARMOPADESAT (1-1-21) 


The being said to exist insidc the Sun and the Eye (is Brahman and not even an 
exalted Jeeva) because Its peculiar qualitles are mentioned. 


In the previous Adhikarana, it was shown that generally Jeeva cannot be the 
World-cause: now, is shown that not even an exalted Jeeva can be the World-cause. 


The Opponent argues that in Chandogya, to the Being which is the World-cause, 
is ascribed a body with organs like in the case of a human being. Hence, Jagat Karana 
is a kind of Jeeva or human being. Thc text referred to is, ‘‘the Being (to be meditated 
upon) is the Purusha or human being seen with golden body inside the Sun.’’ He is 
further described to possess golden moustache, golden hair; (his) whole body down and 
including the nails is golden. His eyes are like lotus full blown by sun’s rays (Kapyasam 
Pundareekam.) It is also said that the same Person or Being is to be seen inside the cye 
with same golden body, etc. 


The question therefore is that since body is associated with a. Jeeva bound by 
Karman and he is given the body to work out the fruits of his Karman the being refer. 
red to above must be a Jeeva. True, the ordinary Jeeva has not the power to create the 
world; but since the Being here is one with the golden body, ctc. he is not an ordinary 
Jeeva, but an exalted one, such as, the Sun in his mandala, who has acquired by his 
merit and Punya, the powers of creating the world. 


Answer: The same Being is called ‘ut’ meaning that He is a person untouched by 
or unaffected by Papman (which here means the whole Karman as may be seen from the 
passage clsewhere Sukrtam dushkrtam Sarve Papmana: Ato Nivartante) He is also descri- 
bed as the “Lord of the Upper World and of the Nether Worlds, and this Lordship 
must be natural to Him as may be deduced by the use of the name ui earlier. These 
qualities are inappropriate and not possible in the case of Jeeva (however exalted.) 
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Again, with regard to the mention of the human body, it is an established fact from the 
authorities that justin the same way as He is free from all blemishes, and full of virtuous 
qualitics, He possesses also a wonderful body. This body cannot be material body, for 
it is said in Purushasookta (Adityavarnam Tamasas Tu Pare), ‘‘Beyond the Prakrti 
mandala: Being with body resplendent as the Sun’’. Hence the Being referred to must 
be Bralunan only. [21] 


BHEDA VYPADESAT CHAANYA: § (I-1-22) 


Because distinctness is indicated. 


For in the texts Antaryami Brahmana Brihadaranyaka it is said “Existing in the 
Sun and distinct from him”, *‘Existing in all Jeevas and distinct from them,‘. From 


this it is made clear that Brahman is distinct from the Sun or any other exalted Jeeva. 
]22] 
(1-1-8.) Akasadhikarana 


AKASASTALLINGAT (1-1-23) 


Akasa in the text quoted below is Brahman because marks of distinctive or characteristic 


of Him are mentioned. 


In the course of a discussion as to what is the Adhara or sustaining power of 
Saman was said that Prthyi (i. e. this Earth) was the Sustaincr.and to a further question. 
Prthvi is a perishable thing and it cannot be the ultimate sustainer, it was answered, 
Akhasa is the final and ultimate Adhara. Thus the text explains— 


‘From Akasa spring all creatures and in Akasa they get dissolved”’ 


The opponent questions that since the word Akasa is generally known as one 
of the five elements, and as that Akasa is said to be the prime cause of all things, so 
Akasa (in spite of being an Achetana) must be concluded as the World-cause. 


Answer: By the use of the words Ha, Vai itis to be clearly understood that a 
THING already well known as world-cause is mentioned here by the expression Akasa: 
the object of this text is not to ascribe qualities of world-cause to Akasa, one of the 
Elements. ‘‘How well known*’ is to be answered by quotation from the ‘‘Sad Vidya’' 
already dealt with as applying to a Being All knowing and All powerful. Here, the word 
Akasha should be understood thus: a Being effulgent everywhere: or it may be taken to 
mean as One who makes all beings shine (KaSayati) (23) 


(1-1-9.) Prana—Adhikarana 
ATA EVA PRANA : (1-1-24) 
For the same reason Prana here means Brahman. 
In the same Chandogya, there is a mention of Prana thus : 


In the recitation of Saman, there arc three portions, Prastava, Udgeetha, and 
_Pratihara. In the course of a- sacrifice, the Prastotr (i. e. the reciter of Pras- 
tava, was asked by Rishi Ushasti as to who was the Devata (presiding Deity) of that 
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portion of Saman. The reciter did not know and asked for information trom Ushastt. 


to which he replied:. “The Deity is Prana’: and went on to sav “In Prana all creatures 
enter and from Prana all creatures arise. 


Hence an argument, similar to that in the previous Adhikarana that Prana though 
an (Achetana) is the world-cause is started with the subtle addition. ‘Prana is indispen- 


sable to Life and so being in a different and better position than Akasa it may be con- 
sidered as the World-cause. 


Answer—A part from the answer derived from the use of the words Havai referred 
to already, there is the further answer that Prana has no function to perform in the case 
of inanimate things like wood and stone, or in a soul freed from body (Wukta Atman). 


Hence it is to be concluded that what has been already described as the World. 
cause is referred to here according to the Havai, giving It however the name of Prana- 


Therefore Prana here means Brahman an ultimate cause of the sustenance of all 
things. [24] 


(1-1-10.) Jyotiradhikarana 


In the previous Adhikaranas, the discussion was directed to investigating as to 
whether the object, in respect of whieh the texts selected attributed directly, and in so 
many words, the quality of being the world-cause, is Brahman or not. Now, the discus- 
sion relates to object which according to the texts selected, possess qualities which are 
appropriate only in a Thing which can be a World-cause. 


In Chandogya it is said that effulgence (/Jyotis,), which shines in the Heavenly 
worlds, highest and uppermost with nothing higher, is the same as the fire in the body 


of man (Jataragni), Question is whether this Jyotis is the Sun etc. 


(which we know) or 
Brahman. 


Since the J/yotis is said to be the same as the fire in the body (stomach) of 
man, it must necessarily refer to the Jyotis like the sun. Again, the passage does not 
contain any words ascribing to the qualities solely attributable to Para Brahman. 


Answer—The Jyotis referred to is not the Sun or any effulgent thing we know, 
for it is said earlier in the passage, ‘‘All beings of the world are His Foot (1/4th part); 
other threeparts which are undying and indestructible, It possesses in Heaven.’’ (Note. 
This passage occurs also in Purusha Sookta). The thing referred to in this passage as 
existing in the heaven is what is referred to in the passage under consideration as Jyotis 
above the Heaven, because the passages under consideration starts with the words Yat 
(aa) and Divas leading to the inference that what is referred to in both is the same and 
both are said to exist in the heaven. We promise that what is referred to in the earlier 
passage is certainly Brahman, the Jyotis under consideration also must be Brahman. 


How can this Jyotis (Divine) be the same as the Fire in the stomach (or body)? 
What the Upanishad teaches to the devotee is that he should meditate on the Devine 
Syatis as th2 iniweller (or Soul) of th: Fire in the stomach to attain certain benefl. 


(i.e. he beeomes beautiful to the eyes and a man of fame by means of that meditation. 
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The meaning of the Sootra is as:follows— 
JYOTISCHARANABHIDHANAT: !1—1—25 


Jyotis is Brahman, because all these beings are said to be its (jyoti’s) foot. 


CHANDOBHIDHANAT NETI CHET. NA, TATHA CHETORPANA- 
NIGAMAT THATHA HI DARSANAM. 1—1—26. 


“Tf it is contended that because of the mention of Gayatri chandas in the previous passage 
what is referred to in mantra is not Brahman, No. because meditation of Brahman in the likeness 
of Gayatri is taught there. Such instances are found elsewhere.”’ 


If it is said that as the sentence previous to the passage ‘Padosya’ mentions only 
Gayatri (a metre) we can not conclude that Brahman is what is referred to in the mantra, 
that is not so; because the very passage must be taken to mean that Brahman should be 
meditated upon with four padas like Gayatri. (Note: Some kinds of Gayatri have 4 
padas - feet; Brahman also has four padas.) This word ‘‘Gayatri’’ is used in the sense 
of Brahman based upon the likeness between the two. There are instances in the Upa- 
nishads where the words denoting chandas have been used to denote some similar things. 
Thus in Samvargavidya the word viratis used to denote ‘Ten’ because that chandas 


contains ten letters. The sentence is, ‘’These five (Vayu etc.) and those five (Prana etc.) 
become ten and are thus virat.”’ (26) 


BHOOTADIPADA VYAPADESOPAPATTESCHAIVAM; (1—1—27.) 


It is so, also because of the appropriateness of the mentioning of Beings etc., as feet of 
the Gayatri. 


That Gayatree is used in the sense of Brahmaa is clear, not only from the passage 
from Purusha Sookta, but also from the very passage which begins with the word 
Gayatree. There it is mentioned that Bhootas (all beings), Prthvee (earth), Sareera (all 
bodies) and Hrdaya (hearts) are all four feet of Gayatree. As a Chandas Gayatree 
cannot have these as feet, hence the word Gayatree denotes Brahman. (27) 


UPADESABHEDAT NETI CHET, NA, UBHAYASMIN 
APYAVIRODHAT. 1—1—28 


If it be contended *No. because the statement (about the iconnection with heaven) is 
different, the reply is, ‘No, there !s no conflict.’ 


It is further argued that though the word Div (Heaven) is mentioned both in the 
Purushasookta and also in the present passage, there is a difference in the use of that 
word : in one case, heaven is said to be Adhara (place of existence or of rest) of the 
Brahman and in the present passage the Jyotis is said to be shining above Heaven. 
Hence they cannot be the same. Answer: This is not so ; there is really no difference 
between the passages ‘‘in the heaven’? and ‘‘above the heaven.’’ Both convey the same 
meaning. For when we say that a bird sits in the top of the tree, we mean only that it 
sits above the top of the tree, and not inside the top of the tree. (28) 


D—4 
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(1-1-1]) Indrapranadhikarana. 


This Adhikarana is called Indra Pranadhikarana, since there is already an Adhi- 
karana aS Pranadhikarana, to distinguish this from the other. The above name Is 
appropriately given as the passage quoted is one spoken by Indra. In Kausheetaki 
Brahmana occurs the Pratardanavidya. King Pratardana, who having gone over to 
Indra’s world and helped Indra in the fight with the Asuras, was asked by Jndra as to 
what boon he would like to have. He replied, ‘‘You decide whatever is the most 
beneficial to a mortal and give it to me.’” Then Indra said, ‘‘Iam Prana and Pragnat- 
man - intelligent self. You meditate on me as Life (Ayus, Prana) and as immortal 
(Amrta) Here the investigation is as to what is meant by ‘I’ and ‘me’ and ‘Prana’. 


Opponent : It relates to the Jeeva because the words ‘‘I’’ and ‘‘me’’ spoken by 
Indra should ordinarily refer to Indra himself especially as in the sentence previous, 
where it is said, ‘he went to Indra’s place.” The word Jndra cannot but refer to Indra 
i.e. a Jeeva. Even the word ‘‘Prana’’ inthe context must be taken to mean Prana of 


Indra as is clear from the sentence ‘‘J am Prana’’. Therefore the person to be meditated 
upon 1S Indra only. 


Answer: There occurs the passage ‘‘The person indicated by Prana Pragnatman 
is Bliss without old age or death.” Such qualities are not compatible with a Jeeva. 
Hence what is directed to be meditated upon is Brahman. 


Meaning of the Sootra is— 


PRANASTATHANUGAMAT : (1—1—29) 


Prana (word used by Indra) is Paramatman because there follow qualities applicable to 
Brahman only, (29) 


NA VAKTURATMOPADESAT ITI CHET, ADHYATMA 
SAMBANDHA BHOOMA HI ASMIN: (1—I—30) 


. (The Opponent says) That cannot be so, because the Speaker (i.e.. Indra) speaks about 
himself by using the words “I”? and ‘‘me’’. The ;answer is, “(That is not correct) because in 
this chapter are referred to many qualities appertaining to Brahman,’ 


The further question of the opponent :—When in the beginning of the Chapter, 
it has to be accepted that the words “I”? and ‘‘me’’ used by Indra mean Indra (the Jeeva), 


then the words at the end, i.e., Ananda, Ajara, and Amrta must naturally mean qualities 
or qualifications only appertaining to him as Jeeva. 


Answer: Inthe course of this Chapter so many and various qualities solely 
appertaining to Brahman are mentioned; in view of this large number, the words 
selected by the opponent though they occur in the first portion, must receive interpre- 
tation so that they denote Brahman only. In the first place, ‘‘what you consider as the 


most beneficial to man”’, what is most beneficial is only meditation on Brahman ; for it 
alone can lead to Eternal Bliss. 
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Secondly, ‘‘He prompts him to perform good action when He wants to raise him 
up On the way to Moksha. When He wants to push him down, He makes him commit. 
bad acts’. This power to prompt all actions is one that is the attribute of 
Brahman only. 


Again, just as the circumference of wheel is set on the spokes for rest (adharatva) 
and spokes rest on the navel, so the bhootas (Achetanas) rest on Jeevas and the Jeevas 
on Prana’. This all-Supporting quality is possible in the highest Atman only. Again, 
He ts stated as the Lord of All, and the Controller of All. 


The qualities of Ananda etc. have already been mentioned. So all these attributes 
must refer to only Paramatman. Hence in view of the above large number of qualities, 
the words ‘‘I’’ and ‘‘me’’ in the beginning must contextually mean Paramatman. (30) 


The words ‘‘I’’? and ‘‘me’’ used by a person can refer only to him. Howcan the 
words uttered by Jndra refer to Brahman. 


SASTRADRSHTYA TU UPADESO VAMADEVAVAT: (i—1—31) 


Advice given was with knowledge of Sastra, like by Vamadeva. 


Answer :—It is the Upanishadic view that a word denotes, not only the thing 
known generally as meant by it, but also the in-dwelling Atman (Brahman). There are 
numerous texts, in support of this view that Brahman penetrates and dwells inside every- 
thing, like-‘‘He dwells in people.—commands them, and He is the Atman of every- 
thing.’”? ‘‘He is your Atman”’ ‘‘He is inside and outside of Jeevatman ; But Jeevatman 
does not realise him; Jeevatman is His body; Indwelling, He controls and commands 
Jeevatman ; He undying and endless is the dweller inside you also. He is the inside 
soul of all Beings’’, “Untouched by Sin and reposing in the Blissful Heaven. He is the 
one God, ‘‘Narayana.”’ 


All these texts lay down that inside every Jeevatman there is the Antar-Atman 
(the in-dwelling Soul). Hence, any word used to denote Jeeva will denote also the 
in-dwelling Soul. We conclude that “‘me’’ and “I”? mean not only Indra, a Jeeva, but 
also the indwelling Soul, Paramatman. 


Vamadeva has used ‘Aham’ in this sense; he said “‘I was Manu: Iam the Sun, 
Iam also Rshi Kaksheevan’’, meaning hereby that by the term ‘I’, he meant the 
Brahman within himself; and as the indwelling Soul in him dwells in the other things 
(Jeevas) also, Manu, Sun & Kaksheevan etc., he uttered such sentences as “I am 
Manu’”’ etc., meaning ‘the inner soul of Manu etc.’ (31) 


JEEVA MUKHYAPRANA LINGAT NETI CHET, NA; UPASATRAIVIDHYAT 
ASRITATWAT IHA TADYOGAT, (1—1—32) 
If it is said : No. the distinctive marks of Jeeva, breath etc. are mentioned”. 


‘No’. Because there are three kinds of Upasana; we find so in other texts: 
applicable here. 


the reply is, 
and same is’ 
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The Opponent takes some passages meaning, “‘I killed the son of Twashtr and 
gave the Sanyasins unlearned (in Vedas) to wolves,” and ‘‘As long as breath is in 
the body, so long has he got life’, and argues, ‘“‘Now, the acts of killing, etc. mentioned 
here are the acts of Indra, the Jeeva. The breath is Vayu, an Achetana; and this 
Prana (i.e. breath) is helpful to every Jeeva for breathing. Jndra is therefore the person 
referred to here to be meditated upon.” 


Answer :—True. But meditation of Brahman is of three kinds (1) in his own 
person of form (2) as the inner-dweller of Jeevas (3) as indweller of material objects. 
This classification is found in Taittireeya. Thus in, ‘Satyam Gnanam Anantam Brahma’ 
and ‘ Anando Brahma, the Upasana of Brahman with all natural attributes is taught. 
Next in the passage, ‘Tadanupravisya sat cha Tyat cha Abhavat,’ Upasana of Brahman 
as the soul indwelling Chetana and Achetana is taught. In this Pratardana-Vidya the 
words Ananda, Ajara and Amrta connote Upasana in His own natural form, and in 
‘mam’ upasana what is taught is the Upasana of the Indwelling Brahman in Indra, the 
Jeeva to whom are attributed the killing, etc. Again in Ayurupasana, the upasana taught 
js that of Brahman indwelling in Prana (an Achetana) to which life-giving is said to be 
an attribute. (32) 


Therefore this text relates to Paramatman. 


THE FIRsT PADA ENDs. 


PADA Il 


Thus, in the First Pada of eleven Adhikaranas, the first four Adhikaranas deal 
with the question of the desirability of studying Vedanta. The fruits to be obtained 
by performing the various Karman (penance, sacrifices, etc.) are petty and shortlived 
and hence the man sets out to seek after Eternal Bliss, if any; and finds guidance in 
Vedanta. Thus, he begins to investigate; in doing so, there arise objections which are 
solved by the first four Adhikaranas. They established that words can be effective to 
indicate even a settled, established existing Thing, such as Brahman though it may be 
that it is not connected with any action ; that the Vedantic words ‘‘ From whom al 
things are born’’ do define the Brahman ; that Brahman cannot be known from logic or 
inference, but only Vedanta is the authority ; and the Brahman being Eternal Bliss, 1s 
the ultimate object of attainment. Hence the justification for the investigation, by a 
person, into the nature of Brahman. 


By the Sth Adhikarana, is established that the World-Cause can not be Achetana 
Moolaprakrti because it is said to have a Will to create; by the 6th, is established 
that It is not Jeeva because it is said to have the Highest Bliss beyond Jeevas. 


The 7th Adhikarana states that though the words used mean a thing with a 
body, still as the same is not of the material kind but Aprakrta they must refer to 
Brahman only. 
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By the 8th and 9th Adhikaranas, itis said that though the words meaning 
Achetana arc used, they denote Brahman only, because in the context the words refer to 
a World-Cause already established to be a Brahinan. 


In the 10th Adhikarana, reference is made to Jyotis (Effulgence). This does 
not mean ordinary firc or Sun etc. but Divine Effulgence, Brahman, because the bright- 
ness or effulgence is of a divine kind. 


In the last Adhikarana the Upanishadic view is utilised to prove that when 
words denoting Chetana or Achetana are used in some passages cven to denote them, 
the real meaning to be understood by the words is, not merely the things denoted, 
but the Bralunan which is the indweller, the Universal Soul. 


Thus the existence of Brahman is established in the First Pada. 


Now by the second Pada and succeeding two Padas, certain texts of Vedanta 
which seem to raise doubts as to whether they refer to something else other than Brah- 
man are examined and proved that they also refer to Brahman. 


In this way the glory or Brahman and thus many good qualities of His 
are expounded. 


(1-2-1) Sarvatraprasiddhyadhikarana 


Here a passage in Sandilya Vidya in Ghandogya is taken for consideration: ‘‘Al] 
this (world) is Brahman as it is born from It, is absorbed in It and is sustained by It. 
-A person should peacefully meditate on It. This purusha (man) is full of meditation; 
what he meditates upon he becomes such after he departs from this world. Let the 
contemplation be of what is Manomaya, Prana Sareera and Bha-Roopa etc. etc.” 


The Opponent says: The word ‘‘Brahman’’ in the first sentence is Jeeva, 
because He is said to be All which consists of Devas mortal,animals and other non-sentient 
things. Only Jeeva can be said to become these objects on accout of his Karman. To 
attribute all these things full of imperfections and faults to Brahman which is free from 
all imperfections is to make It imperfect and subject to faults. If it is a question as to 
how Jeeva can be said to be a Jagat-Karana (World-Cause), it may be answered by say. 
ing that after all, itis the Karman of the Jeeva that is the ultimate basis of creation 
and hence Jeeva can appropriately be termed Jagat Karana or World-Cause. 


Again, if it be asked that the word Brahman cannot apply to Jeeva, it is to be 
answered ‘‘there are instances of the word being used in other senses, such as, in it, 
literal meaning i. e. being big. Thus ‘‘From Him spring Brahman, Name, Form and 
Earth.’’ This shows that the word Brahman is used to mean something created by 
Para Brahman. That means Prakrti, 


Answer:—The sentence has to be properly understood. What is said is that 
Brahman is Sarva, because of the reason that every thing springs from It, get absorbed in 
It and is sustained by It. The above is stated to be the reason. As the reason must be 
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one well known from other sources, and as only Para Brahman is said to be possessed 
of these qualities i. e. being the Jagat Karana (World-Cause) in other passages, Para- 
Brah nan only must be taken to be meant here. The passages referred to are, ‘“‘Let me 
become many and be born,‘ ‘‘He created all these things.’’ etc. 


The doubt arises how Brahman can become the various imperfect beings or things. 


Srutis do postulate such a possibility. Since Brahman is the prime cause of all things, 
He becomes such things. 


The identity mentioned here is explained by the view that Brahman is the soul 
of All things and Beings; and hence it can not be said that they are the same. This view 
is clearly (expressly) seen in the Antaryami Brahmana (in Brhadaranyaka aud Subalopa- 
nishad). When a word is used to denote a Being or a Thing, it must be taken to mean 


not only the Thing or Being indicated but also the Soul within. This is a well known 
principle. For example, The words Deva, Manushya etc. mean not only the material 


body, but also the soul dwelling in them and controlling them. (The imperfection and 
faults attaching to the body do not touch the Atman or the Soul within.) 


The meaning of the:sootra, is as follows. 


SARVATRA PRASIDDHOPADESAT: 1—2—1. 


What is stated to be in (all) ‘Sarva’ is Para Brahman because this fact is stated here as one 
already known and /ts well known attributes are mentioned. 


I It is to be noted here why the author of Sootra has used the word Sarvatra 
and not ‘Sarvam’ as in the passage quoted. According to the word Idam which means 
that which is to be perceived, the word Sarva is to denote the whole achetana. Let it 


be that the word ‘Brahman’ is to denote jeeva as the opponent thinks, or Paramatman 3 
any how the sameness stated here to Sarva with Brahman can not be explained as the 
things to be perceived and chetanas are different. Hence in both cases the word Sarva 
should be taken to mean that which is existing in Sarva (all) and not only ‘all’. (1) 
VIVAKSHITAGUNOPAPATTESCHA : 1—2—2 
The qualities intended are said apply to Paramat man 


The qualities intended by the words Manomaya, Prana,Sareera etc. apply to Para 


Brahman. Mano-maya~ A person to be realised by a Mind purified. Prana Sareera 
mcans a person who has Prana (breath) as his body. (2) 


ANUPAPATTESTU NA SAREERA: 1—2—3 


It is not Jeeva because of the inappropriateness. (This sootra explains only the previous 
svotra) 


It is not Jeeva, since the qualities mentioned here can not appropriately apply to 
him, as Jeevas are subject to pains and penalties and are subject to Karman. (3) 


KARMAKARTRVYAPADESAT CHA I—2—4 
Since they are also told as object and Subject. 
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Since it is said that He is the object (Karma-Karaka) of meditation and of attain- 
ment, and the Jeeva is mentioned as the meditator (Karthr) and person who is to 
obtain attainment. Therefore this is not Jeeva. (4) 


SABDA VISESHAT 1—2—5 


Because there is a difference in the words used to indicate each. 


In the text ‘‘my Atman is present in my heart’? the word denoting Jeeva is in the 
possessive case, and the person to be meditated upon Atman is inthe nominative case. 
Hence Brahman is other than Jeeva. (5) 


SMRTESCHA 1—2—6 


Because Smrti also supports this view. 


In the text of Sri Bhagavad Geeta it is said, ‘‘I am present in the heart of every- 
body. From me, memory knowledge and reasoning faculty or forgetfulness arise.’, 


This shows that the two persons mentioned are distinct from each other. (6) 


ARBHAKAUKASTWAT TADVYAPADESACHCHA NETI 
CHET- NA; NICHAYYATWAT EVAM VYOMAVAT CHA; 1—2—7 


If it is queried: ‘‘This cannot be, because this Atman is stated to dwellin avery small 
place and to be of small size,-the answer is. No. He is so mentioned there only for the purpose 
of meditation. But in Himself he is like Ether (atmosphere). 


Opponent: By the passage ‘‘This my soul is in the middle of the heart’’ it is said 
to be in a small place; and in the passage, ‘‘It is in a form smaller than a grain of rice 
Ora yava grain’, it is said as being of asmall size. Therefore, this cannot refer to 


Brahman. 


Answer:— It (the minuteness) is said only because of the facility for ‘meditation’; 
(the meditator should meditate on Brahman in that form) but the natural form is not 
small. For it is said, ‘‘He is bigger than the Earth, etc.’ How then such a big Being be 
meditated upon as a small ‘Being? Since the heart is a small one and as the meditation 
is Of Brahman as dweller inside the heart, It is said to be small just as in the case of 
atmosphere we can imagine the small measure of the atmosphere as contrived in the eye 
of the needle. The word Vyomavat brings out the above meaning as well as the bigness 
common to both. (7) 


SAMBOGAPRAPTIRITI CHENNA; VAISESHYAT: 1—2—8 


If it is said that Brahman will become subject to pain or pleasure No; because of the differ- 
ence (between the two in their nature) 


Opponent: If Brahman is said to be in the body of Jeeva, He will also be subject, 
like Jeeva, to all pains and pleasures which arise out of and caused by the body. 
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Answer: The cause for being subject to pain and pleasure is something different 

i.e. existing in the body is not cause; but the real cause is also being subject to Karman. 
This subject to Karman cannot be said of Brahman because He is free from all 

8 
sins. (8) 


(1-2-2) Attradhikarana 


ATTA CHARAACHARAGRAHANAT 1—2—9 


Eater is Brahman because both movables and immovables are intended as to be eaten. 


In the Kathavalli, it is said, ‘‘ To whom Brahmins and Kshatriyas become cook- 
ed Food (Odana), to whom Death is a side-dish or condiment Upasechana to be mixed 
with Food, nobody can know in what stated that person exists.”’ 


Opponent: By the use of words Odana and Upasechana an Eater is indicated. 
Who is it? Is it not Jeeva? Eating is the fruit of Karman and so only Jeeva. is meant. 


Answer: Since the God of Death is mentioned as the side-dish, the words 
Brahma and Kshatra in the text must be taken to mean all movables and immovables 
i.e. the whole Universe which is subject to Death (Destruction). Hence the word 
‘Rater’ denotes the Doer of the act of total Destruction; and that is Paramatman only. 
The ordinary eating, which is subject to Karman, is not what is intended here. (9) 


PRAKARANAT CHA: 1—2—10 
Because of the context also. 


‘“‘The person who meditates on Big All-pervading Atman never comes to grief.” 
‘This Atman cannot be reached by mere reflection or by meditation or by hearing his 
name again and again.” He is reached only by him whom He choses; to that Jeevatman 
He shows His Form.’? The import of his passage is shortly stated inthe words ‘Ka 
Ittha Veda yatra Sa: (who can know in what state He exists) in the passage referred to 
in the previous sootra. So the Eater mentioned therein is the same as that Paramat- 


man. (10) 
GUHAM PRAVISHTAW ATMANOW HI TADDARSANAAT: (1—2—11) 


Both having entered into the cavern of heart are both souls Jeevatman and Paramatman 
because the entrance into its mentioned in respect of them only. 


Opponent : The passage ‘Rtam’ etc. can refer only to Jeevatman because drinking 

is only the function of Jeevatman. So the Eater in the previous passage must also be a 

Jeeva. The meaning of this passage is: ‘‘There are two who enjoy the fruits of good 

Karman. they are inside a cavity in a precious place. These two are stated to be Shade 

and Sunshine by the Brahman- wise, such as, those who know Panchagni-Vidya and 
hose who studied Trinachiketa*(*three Anuvakas or portions of Vedas which treat of the 
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Nachiketa Agni i. e. a sort of platform for placing Fire for purpose of some sacrifices.) 
Who are these Two? One must be Jeeva; and as to the other, it cannot be Paramat man, 
because He can not be the enjoyer of pleasures, etc. the result of Karman. So, the 
second must relate to Prana(Breath) or Buddhi (Intelligence) with whose help he (the 
Jeeva) enjoys. Jeeva is therefore the Principal person and so in the previous passage 
also, only Jeeva must be taken to be intended. 


Answer: The second of the two object is Brahman because the two (i. e. the 
drinkers) are Stated in this passage, to have entered the cavity. Such entry into the cavity 
is mentioned only in respect of Jeeva and Paramatman in the passages before and after 
this passage. Thus—‘‘After realising himself (Jeevatman) by Gnana Yoga, Jeevatman 
becomes freed from pleasures or pains by meditating on Paramatman, the Ancient who 
is not easily seen, who is hidden inside a cavity, ina place difficult to reach.’’ Here 
Paramatiman is stated to have entered into cavity. Similarly, the Jeevatman is also said 
as having entered into the cavity in the passage, ‘‘Jeeva, subject to enjoying 
the fruits of Karman with his sense organs remains with Prana; having entered the 
cavity this Jeeva takes his birth with the five elements.”’ 

Since these two are mentioned with reference to cavity-entering, only these two 
must be taken to be intended here also—One being Jeevatman, the other must be 
Paramatiman. 

In what sense, can Brahman be said to ‘drink’? Since Paramatman is the cause of 
making the other to drink, the expression ‘Drinker’ is used. Even the argument on the 
other side (Poorva Paksha) supposes Prana or Buddhi to be second of the objects, for 
the reason they are instruments for ‘“‘Drinking’’ and not ‘‘Drinker”’ directly. Hence to 
say that Paramatman as the drinker, is certainly better and more appropriate. (11) 


VISESHANAT CHA: 1—2—12 


‘Because prominence is given only to these two.’ 

In this Katopanishad from beginning to end the Jeeva and Paramatman are 
expounded as the meditator and as object of meditation and again as the attainer, and 
the object of attainment. 

‘‘Thus the Jeeva who meditates on Paramatman does not experience grief; and 
Jeeva having intelligence as the Driver and the mind as the bridle, reaches the end of 
the journey, the holy abode of Vishnu.” 

Hence we conclude that only Jeeva and Paramatman should be drinkers. Ag 
Paramatman is the principal of the two, He must be taken to be the Eater (Atta) i. e., 
world-Eater, who destroys the world. (12) 


(1-2-3) Antaradhikarana. 


It is said that Paramatman is one not to be seen. Howcan a person who is said 
to be seen be Paramatman? On this question this adhikarana arises. 


D—5 
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ANTARA UPAPATTE: (1—2—13) 


The Purusha inside [the eye] is Paramatman, because the attributes mentioned are appro- 
priate only to Him. 


In Chandogya Upakosala Vidya, it is said that ‘Purusha seen in the Eye is Atman. 
itis deathless, free from fear. That is Brahman, It is to be meditated upon.” Who is 
this Purusha. whether it isthe reflection in the eye ora Jeeva or the Deity ( Deyata) 
presiding over the eye, or Paramatman. 


‘It cannot be Paramatman. it may be any one of the other three, says the oppon" 
ent, ‘because the word. ‘seen’ is used: Hence it may bea reflection, for when we see 
one’s eye, we also see one’s reflection in it. Orit may be a Jeeva because from seeing 
the eye, we know that there is Life or jeeva living therein. Or it may be the presiding 
Devata, because without its help, no eye can perform its function.’ 


Answer: The Supporter of the Eye must be Brahman because the qualities of 
being Arman, being Deathless, being unafraid, being All-Big are the exclusive attributes 
of Brahman. He is also described as Samyadwama (the person in whom all virtious 


qualities reside) and so on. The word ‘seen’ means not seen’ by ordinary men, but by 
one who, like the teacher of this Vidya, has practised meditation.’ 


Question again: The words Ya Esha (This-That) connote an object already 
familiar and so it has to be said that these refer to Pratibimba (Image) or Jeeva. 


Answer: No; because the Para Brahman is made familiar to us by Vedanta by 
reference to it all over the Veda. Hence the Propriety of describing Him as Ya Esha: (13) 


STHANADI VYAPADESAT CHA: (i—2—14) 


Because its existence therein, etc. are mention'd. 


Again, another reason. Inthe Antaryami Brahmana, Paramatman is stated as 
existing in the eye and controlling tt. So the Purusha in the eye is Paramatman. (14) 


SUKHA VISISHTABHIDHANADEVA CHA: (1—2—I15) 
Because what is mentioned before as enjoying Bliss is indicated here. 


The thing that is stated in the passage, ‘‘Prana is Brahman; Bliss (Kam) is 
Brahman; atmosphere (Kham) is Brahman’’ is the person who is stated here to be medi- 
tated upon as being in the eye. The person in the eye therefore is Brahman. 


[The word Eva in the Sootra denotes that this reason itself is enough to establish 
the person in the eye as Brahman. (15) 


AT AEVA CHA SA BRAHMA 1-2-16 
For the very reason, He is Brahman. 


The question is, ‘How does the passage above mentioned denote Brahman ?? ‘It 
cannot be Brahman’ the questioner says, ‘The word Prana means ‘‘breath’, and ‘kam’ 
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Wordly enjoyment and kham firmament of atmosphere ; these can not be really Bralunan. 
Still it is said so, because Brahman is to be meditated upon in these forms just as in the 
case of ‘Nama Brahma iti upaseeta’ ctc. in Bhooma vidya, 


Answer :—The passage occurs in the context where Upakosala, being afraid of 
Samsara desires to know the True Brahman ; therefore what is taught here cannot but 
refcr to the true Brahmopasana. In fact, as Upakosala puts the question what is meant 
by kam Brahma Kham Brahma by saying, ‘I know that Prana is Brahman: 
but I do not know Kham and Kham’? and the answer is that both are 
the same and not different, the word Khan must be; taken as an adjective of Kam. 
So both the words are to mean a Bliss like Akasa, expansive and not measurable ; that 
is Brahman only. This interpretation is borne out by what is stated at the end, ‘‘They 
told him about Prana and that Akasa.’’ Here the words used are Tadakasam cha (‘thal 
Akasa too’) and not Tat cha Akasam cha (That and ‘Akasa.) Therefore what is meant 
by ‘Tat’ is the same as Akasa, Tat meaning Bliss. (16) 


SRUTOPANISHATKAGATYABHIDHANAT CHA [!—2—17 


Also because the path peculiar toa person who heard Upanishad (i.c, Brahmo-asaka) 

‘5 taught. 
In this Upanishad, Upakosala is taught the path (Archiradimarga) by which only 
the Upasakas of Brahman reach the place of Moksha. Hence Brahman must be taken to 
be intended. (17) 


ANAVASTHITE: ASAMBHAVAT CHA NETARA: 1—2—18 
Because of the absence and inappropriateness, he is not any other- 


The passage Esha Akshini Purusha: denotes a person existing in the eye 
Neither the reflection, nor Jeeva, nor the Eye-God is existing in the eye always ; 
Brahinan is ever existing there. Again, the attributes stated here cannot be appropriately 
applied to them. So not one of them can be said to be meant here. (18) 


(1-2-4) Antaryami Adhikarana 


The Person existing in the eye is decided as Paramatman according to the 
Antaryami Brahmana. The Antaryami Brahmana itself is to be discussed here. 


ANTARYAMEE ADHIDAIVADHILOKADISHU 
TADDHARMAVYPADESAT 1—2—19 


Antaryami (the Inner Ruler) found in the passages containing the words Adhidaivam (in 
Devas) and Adhilokam (in world) etc. is Paramatman, because His peculiar attribution are men- 


tioned there. 

‘‘In Brahadaranyaka it is said, ‘‘who stays in Earth, who is within and beyond 
the Earth, whom the Earth does not know, whose body is the Earth, who, existing 
within the earth, controls it, He is your immortal Atman.”’ 


The question is whether Antaryamin mentioned in this and similar. passages is 
Jeeva or Paramatman. Opponent says it is Jeeva because in the still later portion of the 
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passage, it is said Drashta, Srota, Manta (‘One who sees, who hears and who thinks), 
The function of sezing. hearing etc. is that of Jeeva; and Paramatman, an All-Knower 
and Knower always, does not need or depend upon senses, eyes, etc. for his knowledge, 
Also by the passage, ‘“There is no seer other than this, etc.’ which occurs towards tho 
close, any other seer is denied. It will not be a correct interpretation, if, by the word 
Ata: (which denotes the person mentioned already) Brahman is_ here referred 
to, for there are, other than Brahman, many Jeevas who are seers, hearers, etc. If it is 
taken that Ara: refers to jeeva, it is correct; for. there is no seer other than jeevas, 
Paramatman is nota ‘seer’, for his knowledge does not depend on the organ of eyes, 
ctc. 


Answer: Beginning from Prthvi (Earth) to Jeeva, it is said that the person is 
within and is unseen by them and controls them i.e., Universe. This cannot apply to any 
Jeeva. So also the attribute of complete Immortality. Besides, in respect of the words 
Drashta etc, at the close, Brahman can be said to be a seer and hearer, etc., as stated in 
the passage, ‘‘He sees without ears.”’ So “‘seer’’ here means a person who gets the know- 
ledge of a thing with its colour. Similarly ‘hearer’ means a person who gets knowledge 
of the sound, etc. As regards the passage, ‘‘There is no other Seer’’, the word Ata: 
means Puramatman, because though jeeva is a seer, he cannot be said to be seer in the 
same way as Paramatman who sees without being seen. (19) 


NA CHA SMARTAM ATADDHARMABHILAPAT 
SAAREERA CHA 1—2—20 


Antaryami is not Smarta (matter or Prakrti) as the attribute, uuthinkable with reference to 
Prakrti, arc mentioned (Similarly). it cannot be jeeva either. 


UBHAYEPI HI BHEDENAJENAM ADHEEYATE 1—2—21 


Both the followers of Kanva Sakha and Madhyandina Sakha describe Antaryami as being 
other than jeeva, 


The passage Ya Atmani Tishthan in Madyandina branch and the passage yo 
Vignane in the Kanva Branch show that Antaryamin is something other than Jeevatman 


(1-2-5) Adrisyatvadhikarana 


In the previous Adhikarana, is proved that the person who is sezings witho u 
being seen is Para-Brahman, because the quality of seeing is that ofa chetana. What 


about the passage in Mundakopanishad where the quality of seeability is not mentioned? 
Answer is as follows— 


ADRSYATWADIGUNAKO DHARMOKTE: 1-—-2—22 


‘The thing with the attributes of being uuseeable etc., is Paramatman as qualitie, 
peculiar to Him are mentioned.” 


In Mundakopanishad occur passages beginning with Atha Para yaya Tadaksharam 
and the passage Aksharat Parata: Para:- 
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Opponent says that in the first passage what is referred to is Moolaprakrti and 
n the second Jeeva is referred to. For the word Adrsya means that which is not drsya. 
When a thing is said to be ‘Not a horse’, it must be at least an animal like a horse such 
as, a muleetc. Inthe same way, when a thing is said to be one (not to be seen), it 
must be some kind of matter like Drsya (that can be seen i.e. this material world.) 
Therefore it is argued that Akshara having the attribute of Adrsyatva is the matter, 


Moolaprakrti. 


Also in the later passage Aksharat Parata: Para: (which means something beyond 
Akshara), the opponent says, only Jeeva must be intended. The word Parata: is to be 
treated as an adjective to Akshara (Prakrti), the meaning therefore being jeeva is beyond 
prakrti which in its subtle form is beyond this world Kshara. 


Answer ;—Later on, the Upanishad says :—‘:Who is all Knowing and all Pervad- 
ing with a will-power, from Him springs prakrti as Names, Forms and Food i. e. Earth 
(the would of sentient (Chit) and non-sentient (Achit) beings and things.)”’ 


Since what is referred to here is the World-cause (i. c. Brahman) what 1s mention- 
ed in the earlier passage Bhootayoni Akshara (Akshara being the womb of all things) 
must be same Brahman. Even what is referred to in the passage as Aksharat Parata: 
para: is also Brahman, Here, indeed, the word Akshara means Moola prakrti. But 
the word Parata, used afterwards the word Aksharat should mean what is beyond above 
Akshara prakrti; that is Jeeva and so Para; means what is beyond Jeeva, That is 
Brahman, (22) 


VISESHANA BHEDAVYAPADESABHYAM CHA NETARAW 1-2-23 


Because of the distinguishing feature and direct, expression of differencc.,the thing menti- 
tioned here is neither Prakrti nor Jeeva. 


In the begining of the text there occurs a passage Kasmin Bhagavo vignate sarvam 
Idam vignatam bhavati meaning ‘‘By knowing Which, everything becomes known,”’ A 
iknowledge of Prakrti or Jeeva can not lead to a knowledge of everything;this distinguish 
ng feature of knowing all shows that this has reference to Brahman only. 


The passage Aksharat Parata: Para: has been interpreted already; it expressly says 
that Brahman is beyond Prakrti and Jeeva. (23, 


ROOPOPANYASAT CHA 1-2-24 
Because a form peculiar to Brahman is mentioned here in connection with Akshara. 


The further passage in Mundaka ts, ‘‘Heaven is his head; the Sun and the Moon 
are his eyes; quarters (like East, West,South and North) are his Ears; Vada is his Speech; 
Air ts his Prana (breath-); the Universe is his heart; and Earth is his feet. He is the 

nner ruler of all beings’’. A form of this kind can belong only to Paramatman and not 
to Jeeva or Prakrti. (24) 
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(1-2-6) Vaiswanaradhikarana 


(Passages in Mundakopanishad where Brahman is stated as having all words as 
organs were considered in the previous Adhikarana. Now such passage in the upani- 
shad of Chandogya are to be considered] 


VAISWANARA: SADHARANA: SABDAVISESHAT 1—2—25 


Vaiswanara is Brahman, for the word. (though it can connote Brahman and some other 
things also.) here is associated with cnumeration of qualifications peculiar to Brahman and 
so is to be restricted to mean Brahman only. 


In Chandogya it is said that Gowtama and others went to King Kaikeya and sought 
knowledge of the true nature of Vaiswanara. 


They said, ‘““You know the true nature of the Vaiswanara Atman. Plcasc, instruct 
us.” After,hearing from them their ideas in respect of Vaiswanara, he replied as follows 
_‘+whoever meditates on Vaiswanara Atman, though indeed limitless, as limited by a 
body with organs. cats the food existing in everything in the world’’, The word Pra- 
desamatra means ‘‘Limited as possessing organs” (head to foot) in the manner noted in 
the previous sootra, 


Opponent says, ‘“‘The meaning of the word Vaiswanara cannot be fixed, for it 
may mean one of these (1) digestive fire (in the stomach). (2) the third of the five ele- 
ments, (3) Agni Devata, and (4) Brahman; for in the srutis the word is used in all these 
conditions. Here, it is possible in the context to apply each one of the above 
connotations.”’ 


Answer:—The text starts with the query, ‘‘which is our soul, and which is 
Brahman 2? and later on, in the passage, “‘who meditates Atman Vaiswanara’’ repeated 
a number of times, the word Vaiswanara is used in the place of and to’ connote 
Brahman. Hence it must be concluded that Vaiswanara' here means the indwelling 
Brahman. (25) 


SMARYAMANAM ANUMANAM SYADITI 1—2—26 


The description of the form given here in the abOve manner brings to our recollection 
similar description of Brahman’s form elsewhere and leads to the inference that what is inten- 
ded here is Brahman, 


The passages elsewhere are (1) from Mundaka which has been referred to already 
(2) a passage quoted from a smrti meaning, ‘“‘Brahmins say that heaven is his head 
etc, etc.’ (26) 


The same question as to ambiguity of expression is again raised and answered— 


SABDADIBHYONTA: PRTISHTHANAT CHA NETI CHET NA; TATHA 
DRSHTYUPADESAT ASAMBAVAT PURUSHAMAPI CHAINAM 
ADHEEYaTE 1—2—27 


If it be argued, No, because there are a specific word and other points against; and 
because it is said to be inside the body, Not so, because meditation in the manner is taught; 
because of incompatability; and because also he is called Purusha, 
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In Agni Rahasya of Sukla Yajurveda dealing with the same Vaiswanara Vidya 
occurs a passage meaning, ‘‘He is this agni Vaiswanara’’. Here the word Agni is used 
as equivalent to Vaisvanara. Hence itis argued that Vaisvanara cannot be Brahman. 
Again, in another passage in the very Chandogya, Vaisvanara in the heart, mind and 
mouth is supposed to be three Vedic Fires (Garhapatya Agni, Dakshinagni and Ahava- 
neeya Agni.) Still further, it is said that the five Prana Ahutis( performed before meals) 
are to be in Vaiswanara. From the above, Vaisvanara is identified with Agni: in the 
stomach : and still from another passage of Agni Rahasya, ‘‘who meditates on this 
Vaisvanara Agni as having a Parusha Form and being within the body’’. The state- 
ment that Vaisyanara is within the body shows that it is the fire in the stomach. (It 
is to be considered as Purusha Vidha as its heat pervades Purushakara, body). 


Hence it is argued that Vaisvanara is the Digestive Fire. 


Answer ;_ The fire referred to is not ordinary fire or Agni; but the reference is 
to Brahman to be meditated upon inside the Agi as its soul. Because the Roopa or the 
form described in the previous passage cannot apply to any body but Brahman the form 
being described that (heaven is head, etc. etc.) all the three worlds form his body. The 
word ‘Purusha’ is used in the passage (who is Purusha 1s Vaisvanara) in Agni Rahasya 
refers to Paramatinan as is seen from the passage, ‘‘only Purusha is this whole ’’ in 
Purusha Sookta. (27) 


ATA EVA NA DEVATA BHOOTAM CHA 1—2—28 


For the same reason, Vaiswanara is neither the Agni deity nor the third element (because 
Vaisvanara is described as having the three worlds as his body and is named Purusha) 


SAKSHAT API AVIRODHAM JAIMINI: 1—2—29 


Jaimini says that there can be no conflict if the word Agni is understood in adirect way 
i. €. in an etymological sense. 

In the previous Sootra (27), Badarayana has explained that the word Agni 
denotes Paramatman iS an indirect way, by understanding by the word Agni the soul in 
Agni. Jaimini is of opinion that, “‘if Vaisvanara is taken etymologically-thus Visvesham 
—Naranam Neta ‘‘one who leads all men’’- then in this sense it denotes Paramatman, 
so also the word Agni is to be taken as combination of two words Agram and Nayati 
(that which leads upwards; this quality obtains only in Paramatman. Hence no 
objection. (29) 


Further question is raised as to why should a limitless person be spoken with 
limitation, The answer is,—— 


ABHIVYAKTERITI ASMARATHYA: 1-2-30 
It is stated as imited because it is then easy to meditate upon. 


Opponent asks—Paramatman is unlimited and immeasurable. How is he then 
said to be Pradesamatram limited by heaven, Sun, Water, Earth, etc.? ) 


Answer:—Only for the purpose of easy meditation, (30) 
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Why Paramatman should be endowed even so with organs is given by the 
sootra— 


ANUSMRTE: BADARI: 1—2—31 


“It is for the purpose of meditation” says Badari, (This is one form in which meditation 

on Brahman may be made. 
Why should the meditator’s organs (heart, mind, chest etc.) be described as 
Agnis and the place in which Agni is placed (Vedi), etc? The Sootra gives the answer— 


SAMPATTERITI JAIMINI: TATA HI DARSAYATI 1—2—32 


Jaimini says— It is for the purpose of making Pranahuti as Agnihotra;Sruthi Says this. 


Every meditator of Vaisvanara should think the Pranahuti performed by him 
every day as Agnihotra (Vedic sacrifice). (Note—Generally a Brahmin before he comm- 
ences his meals puts into his mouth a small quantity of food with ghee five times utter- 
ing some mantras. Here the meditator is asked to imagine this offering of the food 
as Agnihotra.) 


In Agnihotra sacrifice, Agni and a platform to place it on, etc., are necessary 
ingredients. Hence to approximate the Pranahuti to this sacrifice, the Upasaka is ins- 
tructed to imagine the organs of his body as Such ingredients). The above injunction 
is clear from the passage meaning, ‘‘Thus the learned performs the Agnihotra.”’ 


AMANANTI CHA ENAM ASMIN 1—2—33 
The Vaisvanara Paramatman is said to be within the body of the meditator. 


As Paramatman is to be worshipped by making Prana Agnihotra, He is to be 
meditated upon as being inthe body. For that purpose,the meditator’s organs head, 
eyes, heart, and feet, etc., should be meditated upon as the organs of the Paramatman 
i. e. heaven etc. 


THE SECOND PADA ENDs. 


PADA Ii 


(1-3-1) Dyubhvadyadhikarana 


In the third Pada as in the previous Padas some Vedanta Texts are discussed as 
to whether they refer to Paramatman or any other thing. 


DYUBHVADYAYATANAM SWASABDAT  1—3—1 


The support of heaven and Earth etc. isthe Paramatman because words which apply to 
him only are used. 


The text for consideration is in Mundaka, “In whom heaven, earth and the 
world between are interwoven as well as the mind with all the senses; know only this 
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Atman. Leave off thinking of all other words except those relating to Atman. He is 
the bridge (Setu) to immortality.” 


Question: —Whether this supporter of Heaven, Earth, etc., is jeeva or Paramat- 
man. It is Jeeva, because he is said to be the (possesser) (Supporter) of manas (mind) 
and the senses, also later on, as connected with blood vessels; and again he is described 
as being born. 


Answer:—No! He is described as the unconditioned Atman and also as the bridge 
to Immortality. These are attribu.es applicable to Brahman ouly. For it is said, 
referring to Brahman: ‘Surrounded by blood vessels, heart hangs like a lotus slightly 
opened; therein there is subtle Akasa. The All-pervading Paramatman is seated there 
and, without being born, he is born as many’. As for the connection with blood 
vessels and being born as many, these qualities are seen in Vedic passages as applicable 
to Paramatman also. Here the word Aftman means one who pervades all, controlling 
them. He iscalled the bridge because he leads to immortality. He is born and lives 
in the heart without losing his glory for the purpose of being meditated upon by the 
rlwod. (1) 


MUKTOPASRPYA VYAPADESAT CHA 1-—-3—2 


Also because it is said that he is to be reached by the freed or released jeevas, 


It is said in the »undaka, ‘“‘then having shaken off all his merits and sins (good 
and evil), the meditator, freed from matter, attains a close likeness to him’’. 


‘The enlightened person (Vidwan) free from all names and forms attains the 
Divine Purusha greater than the great,’ thus, he is said to be the ultimate attainment: 
hence this refers to Paramatman and not a jeeva. who according to the Sruti is the: 
attainer, different from the attained object. (2) 


NA ANUMANAM ATACHABDAT PRANABHRT CHA 1—3—3 


What is denoted hefe is not Prakrti because words applicable to it are not found here: 
(similarly) Jeevatman too. 


Anumana means what is inferred by logic or inference; that is Prakrti, The refer- 
ence here is not to be taken to Prakrti (for want of words relating to it): so also in the 
case of jeeva. (3) 


BHEDAVYAPADESAT 1—3—4 


Because the distinction between jeeva and Paramatman is noted. 


‘‘Deluded by Maya which is under the control of Paramatman the jeeva becomes 
subject to pain. When he= jeeva realises the controller (Paramatman) as distinct object 
from himself through loving meditation, he gets freed from pains, and attains His great- 
ness and glory’”’ The above passage shows clearly that this Azman is distinct from Jeeva. 


D—6 
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PRAKARANAT CHA = |-—-3—5 


Because of the context also. It begins with the passage., “Then the Higher knowledge. 
j. ¢., meditation, by which the Akshara (Para Brahman is reached.”’ 


In the fifth Adhikarana of the second Pada Akshara mentioned in the M7 undako- 
panishad in the begining is provided to be Paramatman. Since the passage under consid- 
eration. here occurs in the same context and is a continuation of it, the Atman referred 
to here should also refer to the same Paramatman. (5, 


STHITI-ADANABHYAM CHA 1-—-3—6 


And because of the two, shining and Eating. 


The passage to consider here means, ‘‘Of them, one eats, enjoying the taste of 
the fruit (Pippala); the other without eating shines with great and all-round brightness.” 


The Paramatman is said to exist (in the body) shining brightly all-round but 
without eating the fruits of Karman; and the Jeeva being subject to Karman eats such 
fruit. Therefore, Paramatman is said to be other and different from Jeeva. Thus the 
person mentioned before as the abode of Heaven, and Earth etc., and as the Bridge to 
immortality is not any Jeeva. 


The object of this Adhikarana is to remove the doubt raised by the effect that 
though the Mundakopanishad has been demonstrated to refer to Paramatman in the 
subsection II (Adhikarana 5), still (the opponent argues that) as the continuity (of the 
discussion of the subject) is broken bya reference to Nadee Sambandha and having 
many births this passage under consideration cannot but refer to Jeeva. 


The interposition of Vaisiwanaradhikarana between Adrsyatwadhikarana and this 
Adhikarana in spite of these two Adhikaranas being started about one and the same 
Upanishad or Vidya, is due to the fact that in the Vaisvanara Vidya the whole world is 
described as the body of Paramatman just as it is described in the Mundaka which was 
the subject of discussion there (1—2—5) ; that is why Vaiswanaradhikarana got its place 
next to that Adhikarana. (6) 


(1-3-2) Bhoomadhikarana 


In Chandogya it is said, ‘‘when enjoying which he does not see or hear anything 
else, nor meditate upon anything else, that is Bhooma the big.” Whether the thing 
denoted here by the word Bhooma as being the highest bliss, is Jeeva or Paramatman? 
The opponent says it is Jeeva for this reason—Narada, troubled with Samsara and 
having heard that when one realises Atman he crosses grief, requested Sanatkumara to 
teach him Brahman, Sanatkumara replied that Naman is Brahman. Being dissatisfied, 
Narada asked if there was anything higher ; Sanatkumara replied, ‘‘Speech is high and it 
is Brahman,” This did not satisfy Narada who put him further questions ; step by step he 
asked upto the point when Sanatkumara said, ‘‘Prana is Brahman’, At this stage fur- 
ther questions cease. 
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The opponent now argues : Here Prana is Jeeva. There can be no doubt (because 
Prana is said to be the father, mother, etc.) Since no further question is asked, it is to 
be understood there is nothing above Prana (or Jeeva); what follows must be taken 
to refer to that Prana only. So Brahman is a Jeeva That is the point raised.) 


Answer: True, questions are put step by step; the answers stop with Prana. 
However, though Narada did not put a further question, Sanatkumara told him, of his 
own accord, that Satya is higher than Prana. Thus, He who seeks, hears or meditates 
on Prana (Jeeva) becomes Ativadin i. e., prides himself as meditator of a great thing, 
But he alone becomes Ativadin who becomes Ativadin by Satya, i. e. by contemplating 
on Satya. Thus Satyopasaka is meant here as higher than Pranopasaka. So Satya 
1s to be understood as higher than Prana and the highest of all. Therefore this Satya is 
to be stated later on as Bhooma sukha (Great Bliss). Hence Bhooman is Paramatman. 


BHOOMA SAMPRASADAT ADHYUPADESAT 1—3—7. 


Bhooma (the big thing) is Paramatman, because he is stated to be above (greater than) 
Jeeva, 


Bhooma (Bigness) here means a big thing, this word being derived from Bahu. 


The word ‘Samprasada’ in the sootra denotes Jeeva asin the passage of the 
U panishad, ‘‘Esha Samprasada: Asmat Sareerat Samithaya Param Jyoti: upasampadya 
(See Daharadhikarana). (7) 


DHARMOPAPATTE CHA: |!—3—8 


‘‘Because the attributes mentioned are appropriate only in the case of Paramatman?, 


The attributes referred to are denoted thus: (1) This is naturally immortal; (2) He 
depends on His own; He does not depend upon anything else: (3) Heis the soul of 
everything above and below; (4) All this is from the Atman. (8) 


(1-3-3) Akshara Adhikarana 
AKSHARAM AMBARANTA DHRTE: 1—3—9 


‘‘Akshara is Paramatman, because of its being supporter of a thing beyOnd Antariksha 
(ether).”’ 


In reply to a question by Gargee Yagnyavalkya says, ‘‘Oh Gargi! Brahmins say 
that this Ahshara is without measurement (not big, not small, not short) etc.” 


The question is whether the thing called Akshara is Moola Prakrti or Jeeva or 
Paramatman. The opponent says that it is either Prakriti or Jeeva, and not Pramatman. 
For it is said, ‘‘What is the thing in which ether is woven as warp and woof?”. From 
this is follows that Akshara is a thing of ether (Akasa) is the warp and woof. This must 
be Prakrti, as Akasa spring from that. Secondly the opponent says that this may refer 
even to Jeeva because Akshara which means ‘not changing’ may not apply to Prakrti 
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but certainly applies to Jeeva who is changeless; and he is also supporter of miatter 
(Achetana) like Akasa ete. 


Answer « It is to be noticed that (Akasa) 1s described here as the Suppor ter of all 
things past, present and future. That Akasa must be Moola Prakrti which is eternal. 
Anything that supports Akasa = Moola Prakrti must be other than that. Hence we con- 
clude that Akshara is not Moola Prakrti. Nor is it the Jeeva. For, it ts said, Be 
Gargi! by the command of this Akshara, The Sun and the Moon etc, are. supported. 


The person who by his Sankalpa supports Chetana and Achetana (sentient and 
non-sentient beings) must be Paramatinan. (9) 


SA CHA PRASASANAT 1—3—10 


And that Ambaranta dhrti: (the support of what is beyond Ambara—Ether), depends on 
the command (of Akshara) 


The passage state—‘‘By the command of this Akshara (are supported) the Sud, 
Moon,” etc., 


Here Prasasana means Prakrshta Sasana—‘Command that cannot be disobe- 
ycd.”* This quality of supporting by one’s own command all the above like Sun and 
Moon, can apply only to Brahman. So it is not Jeeva but Brahman. (10) 


AANYA-BHAVA-VYAVRTTE: CHA 1-3-1] 


*“*Becausce of the repudiation of Akshara as being other than Brahman. 


In the passage, ‘Seer without being seen” ctc., Akshara is described as scer with- 
out being seen. Such Akshara cannot be either Jeeva or matter. The Pradhana (matter) 
Cannot be a seer, and Jeeva, cannot escape being seen by Brahman. 


(1-3-4) EekshatiKarmadhikarana 


EEKSHATIKARMAVYAPADESAT SA: 1—3—12 


That which is, the subject of the act being secn is He Paramatman because His qualities are 
incntioned. 


Note—Sa: is used in this Sootra; but it is not found in the others. However this 
word is always understood to be included in all adhikaranas here, Sa: in all cases means 
Paramatman. The object of special mention of Sa: in this Adhikarana may be to de- 
note that the person seer and the person contemplated onare the same. So the meaning 
of the sootra is—such a person both seen and contemplated on Paramatman.) 


In the Prasnopanishad in answer to the question of Satyakama Rshi Pippalada says: 
‘‘He who meditates on Parama Purusha by means of Pranava (Aum) in three matras (as 
distinguished from one or two matras mentioned earlier) is led up to Brahmaloka by 


Sama mantras ; there he sees Purusha (as being higher than the bigh Jeeva residing in 
the celestial city. 
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The doubt is raised as whether the person indicated as the object of meditation and 
of seeing is Hiranya Garbha i, e. the fourfaced Brahman or Paramapurusha. 

The opponent says—He is Hiranyagarbha, for in the earlier passage it is said that 
one who meditates on Pranava in one matra attains (advantages in) the loka of the 
mortal, i. e. this Earth : one who meditates on Pranava in two Maras attains Ant- 
griksha-Loka, the world of Ether ; and the one with three Matras attains Brahma-Loka. 
This Brahma-Loka,being in juxta-position with Earth and Ether, must be a Loka similar. 
i. e., a world beyond and near Antariksha and world of some Jeeva like others; and the 
person who is seen there must be a Jeeva, If it is asked how the words, Jeevaghanat 
Parat Param” will apply to Hiranya Garbha, the opponent refers in answer to the fact 
that the four-faced Brahma is higher than the embodied Jeeva whom he creates and who 
are higher than the material things. 


Answer : The person said to be the object of being seen in that world is, later on, 
said to possess qualities such as, being (Santa) {rec from all defects or sins, (Amrta) 
deathless, (Ajara) not growing old, (Abhaya) with no fear, and (Para) a high, All these 
qualities pertain to Paramatman, Hence the Loka which is the abode of that Purusha 
must be the Paramapada. Highest Heaven. Besides, this Heaven is described here to be 
enjoyed by Kavis i. ¢,, Nityasooris (the eternally free wise Jeevas. ) (12) 


(1-3-5) Daharadhikarana 


DAHARA UTTAREBHYA : 1-3-13 


Dahara is Brahman as the qualities mentioned in the latter passages pertain in it. 


In Chandogya Dahara Vidya it is said—‘‘In a small house in the form of lotus 
situated in this city of Brahman (body) there is a small (subtle) Akasa. what is within 
it is to be sought and meditated upon. 


The question is whether the Akasa is ordinary Atmosphere (Ether) or Jeeva or 
Paramatman. 


The opponent says that Akasa means ordinarily Ether; this is its well-known mean- 
ing. Again what is directed to be meditated upon is not this Akasa, but the thing within 
it (Akasa) For this reason also, Akasa here means the ordinary Akasa. 


Answer : The Dahara Akasa is Paramatman. The pasages following prove this. To a 
question as to what the thing can be within the small Akasa to be sought and meditated 
upon, the answer given is that the Akasa is really not a small one, but one as big as at- 
mospheric ether, meaning there by that the Akasa here is somethiug different from 
the ordinary Akasa. It is also stated that this Dahara Akasa supports 
the Heaven, the Earth, the Sun, and_ the Moon, etc. Again, the Srut; 
raises the question as to whether the Akasa within the body should not be afiected with 
debility when the body is weak in old age, and answers it by saving that the Dahara 
Akasa is not a dependan tof the body and so it is not affected. Hence it js Called 
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‘Etat Satyam Brahma Puram’ ‘Brahman, This  changeless abode of all? 
Note the word Brahma Puram must be taken as two words 
Brahma and Puram, the later being an adjective of Brahman. This meaning is differen 
from the word “‘Brahmapura’’ in the previous passage which was taken to mean the body 
as it is the abode of Brahman.) so, it is to be concluded that as Dahara is referred to as 
big as almosphcric Ether, as the supporter of All things, and as a thing not subject 
9 sufferings or changes, it 1s Paramatman, 


Then what is to be sought within Deahara Akasa is described as, “‘within this are 
grandly gathered all virtuous qualities.” Next, there is a summing up in these words, 
‘Esha Atma Apahatapapma...Satyasankalpa.’ This is Atman which is free from all defects 
and sins, not aging, deathless, not afflicted with grief, nor with hunger, nor with thirst, 
possessed of object of enjoyment which are eternal, and possessed also of unobstructable 
will or Desire.”’ This passage gives us a description of Dahara Akasa and its qualities. 
The Sruti gocs on to say that he who meditates on Dahara Akasa with all its natural 
qualitics above mentioned becomes free to travel over all the worlds as he pleases. Thus 
we conclude that Dahara Akasa is not ordinary Ether. 


The opponent further argues that since Jeeva is mentioned in this Dahura Vidya 


as having the above mentioned qualities Apahatapapmatwa, i. e. freedom from all defects 
and sins etc., Dahara Akasa should be Jeeva, 


Answer : True, in Prajapati Vidya these qualities arc mentioned in connection with 
Jeeva; but these qualities are manifest in him only by the Grace of God when he leaves 
the body; and they do not come into light when he is still living in the body and he is 
(in the body) subject to suffering etc., waking, dreaming or sleeping. 


In the passage under consideration Dahara Akasa is said‘to possess, even when in 
the body, all the qualities above-mentioned as well, and at the same time, as qualities like 
the support of the World and the control of sentient and not-sentient things. All these 
qualities cannot be thought of in connection with Jeeva. (13 


GATISABDABHYAM TATHA HI DRSHTAM LINGAM CHA 1—3—14 


‘-Dahara Akasa is Brahman’ Because of “approching’’ and the use ofthe word ‘Brahma 
Loka’ as Such is found else where. Each of these itsclf Is the distinguishing characteristics. 


There isthe passage, “Just as persons unaware of the ground in which a 
treasure lies, pass over and do not know the treasure, all Jeevas move 
towards Dahara Akasa everyday, yet do notsee it. The object towards which 
the Gati or movement takes placeis necessarily different from that which moves 
“* Brahma-Loka’’ here means Paramatman. 


Such description of movement towards Brahman is found in Chandogya Sadvidya 
etc: ‘People during their sleep approach Sar, but do not know it; and they come away 
from it without knowing”, Also the word Brahma Lokais used to denote Brahman 
Thus in Brhadaranyaka, ‘“‘Oh ruler! this great Atman mentioned before is ‘‘Brahmaloka.’- 
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Besides, it is not necessary torefer to the passages;the matter is clear from the very 
words used here. When the passage now in question says that Dahara Akasa is approa- 
ched by all persons, it must necessarily refer to Brahman. The word Brahmaloka isa 
compound word meaning a loka being Brahman (Karma dharaya Compound) [Loka here 
means what is enjoyed], and not loka of Brahman. This may be compared with the word 
Brahmapuram used earlier, ‘‘Etat satyam Brahmapuram,’? which means the body. city 
that is Brahman itself; contrast this with the word Brahmapuram, ‘yadidam asmin 
Brahmapure’’ in the beginning of the passage, which means body, city of Brahman 


according to the Tatpurusha Compound], (14) 


DHRTE : CHA MAHIMNA : ASYA ASMIN UPALABDHE : | 1-3-15 


Because the greatness of the Paramatmani,c, the support (of all things mentioned as 


XN istent in Dahara Akasa, 


The power of supporting the world is the special greatness or glory of Para 
Brahman as established by other Upanishads, ‘‘He is the Ruler of all, the Lord of all 
beings, Protector of beings. Heisthe protective bund (Setu) to prevent the worlds 
coming into collision (i. e.) He protects every substance and its quality in the place 
where they should be kept. Similarly here also is heard, ‘‘He is the bund and the 
supporter and protector of the worlds preventing them from confounding contact with 
each other.” (15) 


PRASIDDHE : CHA 1-3-16 
Because the word Akasa is well known (in Veda to mean Paramatman), 


For example : ‘Yadesha Akasa Anando na syat? ‘‘If the Akasa Ananda does not 
exist, how can anybody live in this world and in others?’ Akasa here means Paramatman, 
Again, ‘“‘From Akasa all these Beings!’. Thus the word Akasa is common both to 
Brahman and Ether; aud therefore it need not be taken to mean Ether necessarily, On 
the other hand the word isto be taken here to mean Paramatman as many of his 


peculiar qualities are mentioned here. (16) 
ITARA PARAMARSAT SA ITI CHET NA ; ASAMBHAVAT 1-3-17. 
It is contended that as jeeva is mentioned here (by the word Samprasada) only jeeva is to be 
meant, No, for it is not appropriate here. 


Opponent insists that because the word Samprasada is used in the passage, ‘:After 
getting out from this body, this Samprasada who,—’’ jeeva alone must be taken to be 
meant. Answer: But the other qualities mentioned as pertaining to Dahara Akasa can No; 


be appropriately ascribed to jeevatman. (17) 


UTTARAT CHET AVIRBHOOTA SWAROOPA: TU 1-3-18. 


It may be asked that from the latter passage it is seen these qualities are ascribed to jeeva 
he answer is, the reference is only to person who has attained the original status. 
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Opponent says that in the later chapter, Prajapati ascribes all these qualities 
such as freedom from blemishes and sins etc. to jeeva. Hence he contends that jecra 
may be Dahara Akasa. Answer : From the context in the later chapter, it is clear that 
such qualities as ascribed only to a person whose natural qualities are at first hidden 
when he undergoes the Samsara-stage of walking, dreaming and sleeping caused by his 
merits and sins, and who by attaining Him by means of meditation gains his natural or 


original status. But here Dahara Akasa is described as possessing these qualities ever 
shining (not hidden for any time), (18) 


Why then is the reference to a jeeva? Answer is— 


ANYARTHA : CHA PARAMARSA :  1-3-19. 
Because the reference is for a different purpose. 


“The jeeva after rising from this body attains God and reassumes his own status’ 
From this it is clear that the passage is intended to show the greatness and the power of 
Dahara Akasa; that jeeva is able to obtain these qualities hidden from him so far, only 


by approaching Him. This power is another greatness like jagat vidharana—the support 
of the world. (19) 


ALPASRUTE: ITI CHET TAT UKTAM. 1-3-20 
How then is Paramatman described as small (Dahara)? This has been answered already. 


Opponent: jeeva may be described as small as he is small like the point of an awl. 
How can Paramatman be described as small while he is vibhu—greatest of all? 


Answer : It has been already discussed in the Ist adhikarana of the 2nd pada (in 
the 7th sootra beginning with “‘Arbhaka.”’ It is so said only for facilitating the process of 
meditation. (20) 


ANUKRTE : TASYA CHA 1-3-21. 


Also because jeeva resumes his qualities after attaining the status of likeness with Him. 


It is said,‘‘When the meditator realises Paramapurusha effulgent in golden colour 
the Creator and the Cause of the world,he attains thestatus of utmost likeness with God, 
after shaking off his Karma and freed from touch of matter.” (21) 


API SMARYATE : 1-3-22 
The same is conveyed in the Smrti. 
In the Geeta it is said, ‘‘Those who have attained the status of likeness with me 


after getting the knowledge, are not born (into this world) during creation, nor do they 
undergo transformation at Pralaya or the Floods, (22) 
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(1-3-6) Pramitadhikarana 


Daharavidya where Brahman is stated as limited was discussed. Now kathopani_ 
shad passage stating Brahman as measured is discussed. 


SABDAT EVA PRAMITA: | 1-3-23 


The person stated as limited is Brahman, because there is authority itself for it. 


In Kathopanishad it is said, ‘‘There exists, in the middle of the body, Purusha of 
the size ofa thumb. He is the Ruler of all Past and Future. He is not disgusted with 
this body’’. There are two further passages -in which also the Brahman is described 
Angushthamatra (of the size of a thumb.) (1) ‘‘The Purusha of the size‘of a thumb shines 
like fire without smoke‘’, (2) ‘‘In the hearts of people exists Purusha of the size ofa 
thumb as an indwelling soul. 


The question is whether the person of the size of athumb is Jeeva or Paramatman 
because in the Swetaswatara-Upanishad, jeeva is described as of the size of athumb and 
that shining like sun he wanders (in Samsara) by his own Karma. 


Answer : True, the word Angushtha-matra is common to both Jeeva and Paraim- 
atman. But in Swetaswatara, Angusthamatra is stated as being subjected by his own 
Karma, and so it is elear it is jeeva. But here the Angusthamatra is stated to be the Ruler 
of the past and present. Just as the word Angushthamatra, according to word Swaka- 
rmaetc. means jeeva in Swetaswatara, here the word has to mean Paramatman because 
the word is used along with ‘“‘Ruler of the past and present’’. Hence the person. indi- 
cated 1s Paramatia. (23). 


How can limitless Brahman be measured by a thumb? 


HRDI APEKSHAYA TU MANUSHYA-ADHI KARATWAT : 1-3-24 


(Because of His existence) in the heart, and in consideration of (human) heart’s size: 
because meditation is to be performed by men. 


Only forthe purpose of meditation the ParaBrahman is (said to be) in the heart; 
and the heart of upasaka (meditator) is small as a thumb; on account of this, the limi- 
ting of the ParaBrnhman to the size of a thumb is made here. The heart of a man is 
taken here for limitation as only men are fit for performing meditation and as Sastra is 


intended only for them. (24) 


[Then follow three adhikaranas to discuss ‘‘who are eligible to perform the 
meditation.’’ This is an interruption. There are two more later Sootras in connection 
with this Adhikarana [40 and 41.] where this Pramitadhikarana is to end. 


D—7 
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(1-3-7) Devata—Adhikarana 


TADUPARI API BADARAYANA: SAMBHAVAT | 1-3-25 


‘Upasana may be performed by Beings even above men,’ so says Badaray.ana—‘ because 
meditation is quite possible for them also’ 


It is said that the Sastra about meditation applies to men. Then arises the ques- 
tion whether the Devas are fit or not fit for performing meditation. The opponent says, 
‘“‘No.; it is not possible for;Devas.” Indeed, he admits that it was already proved that 
by Sastra even the settled things (Siddha Vastu) can be established and that hence it 
was demonstrated in the first Adhikarana, that Brahman (a settled thing) can be establi- 
shed by Vedas; also in the same manner, even in the case of Devas, Vedas can furnish 


authority. In fact, the Karma Kanda mentions Devas and various sacrifices are prescribed 
to propitiate them. 


However, queries the opponent, ‘“‘Whatis the authority for ascribing to them 
bodies, organs, etc.?”” and adds, ‘‘There is none, for, even Meemamsakas say, ‘‘Vigraho 
Haviradanam Yugapat Karmasannidhi: Preeti: Phalapradanam cha Devatanam na Vidyate.”’ 
Devatas have (1) no body, (2) no action such as of receiving the offerings; (3) and they 
cannot be present at all places at the same time when offerings are given (because this 


is not possible if there isa physical body), (4) nor are they pleased with such offerings 
and (5) do not grant the boons.”’ 


Furnther, the opponent continues, Vedas are of three kinds : (1) Vidhi ,(2) Man- 
tra, (3) Arthavada. Vidhi means Direction to doa thing, and injunction not to doa 
certain thing. Mantra means the words to be uttered when the prescribed rule is being 
performed. And Arthavada means words of praise in connection with the rites and 
ceremonies. True, in the Mantras and Arthavadas, it may look as if the Devas possess 
bodies and forms; but it is not so; because the words really are not intended for the sake 
of saying they have forms and bodies, but used only as a matter of praise etc. Mantras 
only remind us of the Dieties mentioned in the injunctions. Hence, the Devas cannot 
have bodies and are not qualified for Upasana. Upasana can be done only with a 
mind, pure. And purity is attained by seven kinds of exercise: Viveka, Vimoka, Abhya- 
sa, Kriya, Kalyana, Anavasada and Anuddharsha. (It is explained in Sree Bhashya Laghu 
Siddhanta.) Those are possible only to a person witha body. Since Devas have no 
body, they cannot be qualified to perform Upasanas. 


Answer : By the Vedic passages relating to the formation of names and forms, 
Devas are mentioned as being given such forms and bodies, such as Brahma, Rudra, and 
Indra. The very words of Nama Roopa Vyakarana import the existence of bodies to 
which names and forms are given. It is admitted that in Mantras and Arthavadas bodies 
are mentioned. Then there is no reason to say that they do not mean what they (Vedas) 


say. It may be that Mantras are meant to state clearly the things connected with the 
worship, and Arthavadas are meant to sing their praise. But in either case, unless the 


Names andgBodies specifically mentioned are accepted as existent, the object of Mantra 
and Arthavada can not be achieved. So Devas possess the necessary qualifications. 


VEDANTA DEEPA (1-3-26-27) 51 


What are these qualifications? (1) Desire for the fruits, (2) the knowledge how 
to perform, (3) the capacity to perform. All these are present in Devas also. In the 
matter of Brahmopasana the Devas have the necessary knowledge because, asa result 
of their previous Karman, their knowledge acquired in previous birth continue with them 
even in the birth as Devas. They undergo and have to undergo three kinds of sufferings, 
(1) Adhi‘ Atmika. (2) Adhi-Bautika, (3) Adhi-Daivika. (The suffering arising out of the 
body or mind is Adhi-Atmika; that out of things around us is Adhi-Bautika); that out of 
natural causes,such as lightning,cyclone etc. is Adhi-Daivika They possess also the know 
Iedge of the virtues and qualities of Brahman; and they have also the longing for 
Moksha. (25) 

VIRODHA : KARMANIL ITI CHET NA; ANEKA- 
PRATIPATTE: DARSANAT 1—3—26. 


If it is contended that in this view an impossibility will arise in the matter of sacriflces, the 
answer is, No, because it is known that some persons do take many bodies at the same time. 


Question : If bodies are ascribed to Devas, it comes to this: that they have to attend 
to receive the offerings at the sacrifices performed at the same time in many places. As 
this is an impossibility, simultancous sacrifices at different places are impossible. And 
so the conclusion reached is, the opponent says, Devas have no bodies. 


Answer: Assumption of many bodies at the same time by the same person is not im- 
possible. As in the case oj Rshis like Saubhari, Devas may be credited to have this 


power. (26) 
SABDE ITI CHET NA; ATA: PRABHAVAT 


PRATYAKSHANUMANABHYAM 1-3-27. 


“If the contention is that this view leads to difficulty about Vedas, No; for, from Veda, 
comes creation. So it is declared by Vedas and Smrtis, 


The question is this: it may be that the difficulty in respect of the action (being 
present at different places at the same time) is answered; but another difficulty is that if 
we accept the view of Devas’ having bodies, then in the absence of Devas before 
their acquiring bodies and after having left them, the words of Vedas relating to them 
will become meaningless. When Vedas, for instance, say that ‘Indra: Vajram 
Udayachchat’’ (Indra took up thunderbolt), this can be said only when Jndra is born 
not before. Before and after the life of Indra etc. the words like ‘‘Indra’’ etc. in the 
Vedas which are of eternal standing become meaningless. Vedas are Anadi or timeless, 
But the above contention will lead to the position that Vedas came into existence only 
after Indra etc. came into being. 


Answer: There are a number of Indras etc. If one goes, another is created by 
Brahma in accordance with the vedic descriptlon. So Indra-hood is permanent as in the 
case of men and animals referred to in the Vedas. What 1s really referred to here is, not 


this man or that animal, but the general class of men and animals. No particular man 
like Devadatta etc., is mentioned. Like a potter manufacturing a pot in a¢crodance 


with the figures and size of pots already in existence, Brahma creates Indra etc. in accor- 
dance with the status etc. described by the words of the Vedas. This is clear from the 
passage, “‘Brahma created forms, good and bad, by following the words of the Ved.s.’’ 
Again it is said ‘‘He uttered the word ‘“‘Bhoo’’ and created the Earth.”’ 
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Smrtis also say the same thing ‘‘Brahma created from the words of Vedas Names 
and Forms, and prescribed the various action of Beings, and of Devas. (27) 


ATA EVA CHA NITYATWAM_1-3-28 


“For the Same reason, the finality (of Veda is established).°’ 


Question is raised again: ‘‘ Whatever may be said of Devas, the Vedas speak 
of Rshis; and the Rshis are said to have given expression to the sayings in Vedas. If 
Vedas like Arthavadas have to be accepted as authoritative, it follows that Vedas are not 
Timeless (Nitya.) For example, the Srutis say (Mantra Krto Vrneete) ‘‘He invokes the 


persons who made the Mantras,” (Visvamitrasya Sooktam Bhavathi), ‘These are the 
holy words of Viswamitra)’. 


Answer: The same answer holds good. Vasishthahood and Viswamitrahood are 
permanent and there are many of them created by Brahma after consulting Vedas. He 
endows souls, who have acquired merit by performing good Karman with Vasishthahood 
etc., having all the powers etc. appertaining to that post. Hence, in each Kalpa, 
Brahma makes them do the same Veda-Prachara as their predecessors in office did in the 
previous kalpa. They are not the authors of the Mantras. They only give expression to 
the Vedas already in existence. Hence the passage relating to them also are eternal. 


The only difference between ordinary people and the Rshis is that these learn 
portions of Vedas by study and meditation, while the Rshis, because of their Superior. 
merit, perceive them by themselves. So they are called Mantrakrts and so on. 


Then the question is raised—while in the case of Meemamsakas who do not 
accept Creation or Destruction of the worlds, the Vedas may be said to be Nitya 
(Timeless) in the case of Vedantins who accept Creation and Pralaya (Floods). the same 
is not possible, because, at the Floods, all the manifestations of Moola Prakrti are dest- 
royed and even Brahmathe creator of Vasishtha etc. is destroyed—Vedas also are 
destroyed; and at the next creation a new Veda is to be created. 


This is answered by the following Sootra: 


SAMANANAMAROOPATWAT CHA AVRTTAW 
API AVIRODHO DARSANAT SMRTE: CHA 1-3-29 


‘Even at the recreation of the Worlds, there, is no difficulty, because the Names and Forms 
of things (including Vedas) are really similar ‘to‘ those before. This Is proved by Srutis and 
Smrtis’ 


“Even at the beginning of each Creation, God rcmembers the forms, Names -etc. 
of the things as they were before, and creates them as well as the Vedas in the same 
Form etc, as they were, and gives them to Brahma. This is clear by authorities, from 
Srutis and Smrtis. The following Srutis say so ; ‘‘The creator created Sun and Moon 
in order to bring about Day and Night and this for the welfare of the world, 
and created the Worlds, Heaven, Earth etc.’, ‘‘ The Creator creates Brahma first 
and gives him the Vedas.” 
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Now from the Syirtis: Vishnu-Purana says: Just as in every season of the year 
the products of the season arise in a cycle, in all Yugas, Kalpas, etc. the same things are 
created as in the previous ones. ‘‘What is meant by saying that the Vedas exist ever 
without perishing is that the Vedas now recited and studied are like those studied and 
recited before, and God rememberss and teaches the Vedas as they were. Vedas are 
eternal as God Himself and describes Him, His forms, the mode of worship and the 
fruit derived from such worship. 


Thus, the Eternity of Vedas is not affected by accepting the vicw of possession, 
of bodies by Devas. Hence, no objection to their qualification to do Upasana. 


(1-3-8) Madhvadhikarana. 


By the previous Sootras, it has been established that Devatas possess bodies and are 
entitled and qualified for Upasana. Next ; the opponent now points out that in respect 
of some Upasanas, the Devatas are not so qualified. This is considered in this 


Adhikarana : 
MADHWADISHU ASAMBHAVAT ANADHIKA - 


RAM JAIMINI: — 1-3-30 


‘‘Jaimini says that in respect of Madhu Vidya and the like they (the Devas) are not qualified 
beeause it is not compatible.” 


JYOTISH] BHAVAT CHA 1—3—31 


Since the cOntemplation (by Devas) is in respect of Brahman, 


The query is this: The contemplation here (in Madhu Vidya) is in respect of 
Devatas, etc., and not of Brahman; and the dicties can contemplate on Brahman only 
as stated below: Devas contemplate on that E/ffulgence which brightens other Lights 
and gives them the power to light up.’’ It is to be noticed that the reason why Devas 
only are mentioned here while Devas and men are equally qualified for such 
contemplations, is to show the distinction that Devas are qualified only for 
Brahmopasana. Hence, the opponent says that Madhu Vidya being a Devatantara 
Vidya (meditation upon deities other than Brahman) is not one to be performed by 


these deities. (31) 


The answer is in the next -Sootra: 
BHAVAM TU BADARAYANA: ASTI HI 1—3—32. 


‘*Badarayana says that it is to be performed -by them (Devas) as what is required for it exists 
in them’’ 


In Chandogya in the passage beginning with ‘‘Asaw Vai Adityo Devamadhu,’’ which 
means, ‘‘Sooryamandala, the abode of Sun, is enjoyable by Devas as honey. The 
essences of Reh, Yajus, Sama, Atharva Vedas and Jtihasa-Purana are collected as honey 
on all the sides of Sooryamandala-East, South, West, North and above. The five Ganas. 
i. e, Vasu, Rudra Aditya, Marut and Sadhya live by enjoying these honies respectively. 
Whoever performs the Upasana of the Sun as such honey so enjoyed becomes each of 
the Ganas (one by one) and thus enjoys the honey.” 
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The passage relating to the above contains this also :-—Vasus enjoy the first of the 
honies. i.¢., of the Rgveda, Whoever contemplates as above, he becomes one of the Vasus 
and gets satisfaction by sceing that honey through the eye of Agni.’’ From this, the op” 
ponent argucs that the result of contemplation is said to be that the contemplator be- 
comes a Vasu. Hence, it follows that the Devatas who are already Vasns need not perform 
upasana, since a person cannot contemplate on himself. So Vasus are not qualified to 


perform the Madhu-upasana; same argument in the cases of other Devatas like Rudra 
Aditya ete. 


Answer: The words Vasu, Rudra, Aditya do not mean merely the Devatas ment 
ioned, but the Brahman the indweller in them. The contemplation of indwelling Brak 
man is not improper, As regards the fruit or gain to be secured, since the Devatas also 
are desirous of Moksha, the final release, the Upasana may be performed by them also. 
As regards the doubt as to how it is possible for them to desire to become Vasu, etc., 
it is quite easy to conceive that they may desire for the same place for some time longer 
or in the next Kalpa. That the Madhu Vidya is Brahmopasana and that the Moksha is 
the desired end are clear from the passages ; ““Whoever practises Brahmopasana, has 
no Rising or Setting (no birth or death). To him it is always bright as day (i.¢.) 
He is omnisent,”’ (32) 

(1-3-9) Apasoodradhikarana. 


SUKASYA TADANADARA SRAVANAT 
TADADRAVANAT SOOCHYATE HI. 1-3-33 


‘Because ot the overhearing of the casual speech of (swans) and his hurrying up (to 
Raikwa Rshi) sorrow of Janasruti is disclosed (So the word Soodra means «sorrowful)”’ 


Having disposed off the question, as to whether the Devatas arc qualified for this 
Upasana, the next question is raised by the opponent, as to whether this Upasana 1s 
open to all Human Beings including Soodras. ‘‘Truc, in the Poorva Mimamsa, it has 
Peen already laid down that Soodras are not qualified to perform the Vedic rites. Here 
he topic is discussed in connection not with Vedic rites, but with Bhakti or Upasana. 
The reasons for their exclusion from Vedic rites are this. Vedic rites require Agni (Sacra- 
fiical Fire) and Vidya of Vedas. Agni is available for the three Varnas only, according 
to Vedas; and Veda-Adhyayana is also confined to them. Hence, the Soodras are not 
entitled to perform Yagnas as they have to be performed with sacrificial Fire and the 
chanting of Vedas. But here in the case of Bhakti the argument is—As Upasana involves 
nothing more than mental contemplations, such Upesana is open to them also. Asthe 


Soodras also desire Eternal Happiness and have the ability todo Upasana why nor 
Upasana be open to them?” 


The opponent goes on: It is said, ‘how can they perform something laid down 
in Vedas when they cannot study Vedas.’-—The answer is they can get all the informa~ 
tions from Jtihasa and Puranas which are certainly open to hear and read, For, it as 
laid —down: ‘‘All the four Varnas may be taught Jtihasas and Puranas keeping a Brabmir 
in front.”” Even in the Purans it is found that Vidura (not quite a Brahmin) and others 
like him practised Brahmopasana. Even inthe Upanishad Samvarga Vidya there is Ons 
instance where a Soodra was taught Brahma Vidya ; ‘Oh Soodra you have brought mez 
all these things ; with these ingredients you will make me instruct you.” 
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So the Vedic passage is no authority for the view that Soodra is.entitled to Vedic 
Bhakti Yoga. Though Bhakti is a sort of mental contemplation, yet a Soodra, because 
of his want of qualifications to study Vedas or for Vedic’ knowledge, cannot perform the 
Bhakti according to Vedic injunctions, as in the case of Vedic Sacrifices. The 
injunctions for Vedic Bhaki Yoga apply only to persons who are qualified for studying 
Vedas. Itihasas and Puranas are only Vedangas and are intended to explain clearly the 
Vedas to the Vedic students qualified for Vedic study. Only in the Vedas are found the 
injunctions and in the Vedangas. Why then, it may be asked, the Soodras are 
permitted to hear Jt/hasapuranas at all. They are so allowed only to make themselves 


purified by that knowledge. 


As to illustrations about Vidura and others, there were peculiar circumstances in 
those cases. Vidura, because of his previous virtuous actions, continued to retain and 
remembered the Brahma Vidya he had alraedy acquired in the previous births. There is 
no place or question of his studying Vedas in this birth as Soodra and of his beginning 
the Bhaktivyoga only with the help of Puranic knowledge. (33) 


KHATRIYATVA GATE : CHA 1-3-34. 


‘‘Because also Janasruti was known a Kshatriya (not a Soodra,) 


In the narrative (Bralima Vidya) the word Soodra is used not to denote his caste. 
For, by the word Bahudayi etc., he is said to be a free and generous giver. He is also 
said to have distributed cooked food, and sent a Kshatr to seek Raikwa (Kshatr is a 
servant under Kshatriya). He is also to fhave gifted a number of villages. All these 
prove clearly that he was a king, i.’e., a Kshatriya. Hence the word Seodra does not 
mean caste Soodra, but ‘‘sorrowful’’. (34) 


UTTARATRA CHAITRARATHENA LINGAT. | 1-3-35. 


‘Also because of the reference to Chaitraratha in the latter portion of this Vidya, Ghai- 
traratha being determined as Kshatriya’ by some peculiar features.” 


From the later portion of this Vidya, two persons are referred to; itis clearly seen 
there that one of them was a Brahmin and the other a Kshatriya. Hence one of the 
persons referred to in the earlier passages also must be a Brahmin and the other a 
Kshatriya. The later passages referred to are: ‘“‘When Kapeya, son of Saunaka, and 
Abhipratarin  (Kakshasena’s son) were being served (with food) came a Brahmacharin 


begging food.” 

Of these, Kapeya was a Purohita Brahmin who was the perceptor of Chaitraratha 
Rajan as may be gleaned from the text (elsewhere) ‘“‘Etena Vai Chaitraratham Kapeya 
Ayajayam’’—‘‘Kapeya made Chaitraratha perform sacrifices.”’ 


This Chaitraratha was a king as seen from, ‘‘Tasmat Chaitraratho Nama Eka: 
Kshatrapati: Ajayata.’* ‘““Therefore Chitraratha became Kshatrapati.’’ From this it follows 
that there was some close connection between Kapeya and Chaitraratha (descendent of 
the Kshatriya family of Chaitraratha). Therefore the person named Abdipratarin who 
took food with Kapeya as stated in this Vidya should be a Chaitraratha, a Kshatriya. 
That the connection was between a Brahmin and Kshatriya in the later passage is thus 
clear. Hence, (in the present case also) the Janasruti must bea Kshatriya, the other 


being a Brahmin, (35) 
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SAMSKARA PARAMARSAT TADABHAVA- 
ABHILAPAT CHA; 1-3-36 


Because a Samskara ( Uszanayana) is ordained at the time of 8rahma-Vidva instruction and 
his samskara is prohibited for a Soodra’ 


At the time of beginning of the Brahma-instruction, the instructor says, ““Upa@ 
Twa Neshye’’-1 will invest you with Upanayana.’’ Again there is the passage (from Manu 
Smrti) “Soodra does not incur sin for want of Upanayana and he is not fit for it either.”” 


TADABHAVANIRDHARANE CHA PRAVRTTE : | 1-3-37 


“Also because of the Pravrtti (the beginning of instruction) after ascertaining his not being 
a Svodra), 


The passage relied on is from Chandogya and is as follows: ‘‘Na Etat Abrahmano 
Vivaktum Arhati Samidham Sowmya Ahara,”’ 


The referene is to the narrative of Jabala and Gautama of Haridrumat family. When 
Satyakama (Jabala) approached Gautama for Brahma Vidya, he asked him what was his 
Gotra. He replied he did not know but he knew only that he was the son of Jabala (bis 
mother), Gautama concluded and told Jabala that he must be a Brahmin because such 
a truthful speech cannot be cxpected from a person not Brahmin. Then he commanded 
him to bring sacred twigs. Thus it is to be inferred that a Soodra is not entitled for 
Brahma-Vidya. (37) 


SRAVANA-ADHYAYANA-ARTHA-PRATISHEDHAT. 1-3-38. 


“Because Soodra is prohibited by Srutis from hearing Vedas or investigating their meaning 
and getting the fruits through them.”’ 


The passage referred to is : “‘Tasmat Soodra-Sameepe Na Adhyetavyam—‘‘Hence do 
not recite Vedas in the proximity of Soodras.”’ (38) 


SMRTE: CHA 1-3-38. 
‘Because of the Smrti also.” 


Even the Smrtis ordain punishment for Soodras hearing the recitation of Vedas, 
etc., “Ifa Soodra hears Vedas (reads or recites) the ears of the hearer should be filled 
with hot lead and sealing wax. If he recites Vedas, his tongue must be cut. If he tries 
to repeat the recitations to keep it steadily in heart, his body must be cut.’’ So Soodra 
is not entitled or qualified for Brahmopasana. 


So it should be concluded that Janasruti could not be a Soodra, but he was a 
Kshatriya according to the references. 
Pramita Adhikarana (Continued) 


The previous three Adhikaranas are merely interludes. Now, we continue in the 
next two Sootras, the old investigation—(of Angustha Matra, one confined to the size of 
a thumb) which was begun in the Sootra 1-3-23. 
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KAMPANAT 1-3-40 


‘“Because of trembling mentioned.”’ 


In the middle of the Upanishad relating to Angushta Matra, it is said, ‘‘The world 
Sprung from Prana (Paramatiman) trembles with fear of Prana as of the terrible Vajra- 
yudha uplifted, Again, ‘‘On account of fear from Him, Vayu, Sun, Indra Agni, etc., per- 
form their duties. From these it is clear that what is stated to be of the size of a Thumb 


must be Paramatman. (40) 
JYOTIR DARSANAT. 1-3-41. 


‘“‘Because mentioning some of effulgence,” 


Next to the passage above quoted occurs the following : ‘‘In His presence, the sun 
shines not, the Sun’s light is from Him” etc. Since Angushta-Matra Purusha has such a 
Brightness so as even to outshine the Sun, He must be Paramatman, not Jeeva. (41) 


(1-3-10) Arthantaratwa-Adhikaranam 
AKASA : ARTHANTARATWADIVYAPADESAT (1-3-42) 


‘“* Akasa is Paramatiman because of this difference ctc. mentioned.” 


In Chandogya occurs the passage, ‘‘Akaso Ha vai Nama Roopayo: Niravahita™ 
Tat Brahma; Tat Aimrtam; Sa Atma.’> The question is whether Akasa hereis Mukta 
Jeeva (Released Jeeva) or Brahman. Opponent says it is Mukta Jeeva, because in the 
passage previous to the above, the /eeva is mentioned as the principal, ‘‘After shaking 
off this body I shall enter the uncreated Brahma Loka.’’ Therefore, it is argued, in the 
above passage, Akasa must mean only Jeeva. From the very words of the passage 
quoted above, it is clear that a Mukta Atman is referred to as Akasa, because, he has 
been bearing Names and Forms and he is free of them. This bearing Names and Forms 
and giving them up are attributes of Jeeva only. 


Answer: The word ‘‘Nirvahita’’ means ‘‘not bearing’? but one who directs, ie., 
Akasa is stated here not asa bearer but as Director of Names and Forms and as not 
affected by them. Hence Akasa is Paramatman. Jeevatian cannot become a Director, 
because even in his released stage, he has no function in the matter of Creation. ‘‘The 
words Brahina, Amrta and Atma are appropriate only when applied to Paramatman. 


The next question raised is that Jeevais not other than Brahman, because the 
Vedas say : “Tat Twam Asi’? ‘‘Neha Nana Asti’ ‘‘Thou art that,’’ ‘‘There is no 
many.”’ (42) 

This is answered by the Sootras following: 


SUSHUPTI-UTKARANTYO: BHEDENA. 1-3-43 


Because inthe state ofsleepand in going away (from the body) distinctiveness is 
mentioned. 


(Note: The word Upadesat in the previous passage is to be understood as used 
bere.) There are two Sootras one of which relates to deep sleep and the other to death. 
The first says that Jeeva is embraced by Pragna Atman in deep sleep, and the other 
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states that Jeeva is taken by Pragna when he dies, It follows from the above that there 

‘ are two Atmans,one is embraced,while the other embracer etc. One is agna=an ignorant 

person, while other Pragna = all-knowing person. Hence Jeeva and Paramatman cannot 

be one. (43) 
PATYADISABDEBHYA : _ 1-3-44 


‘“‘From the word Pati, etc. also, Paramatman js distinct from Jeeva,” 


Sarvasyadhipati: Sarvasya Wasee, Sarvasya Ecsana:—’’ All these passages 
describe him as the Lord: of all, the Controller of all, andthe Ruler of All. Hence, 
Jeeya is distinct from Brahman. 


The unity spoken of Tat Twam Asi is to be understood as indicating the cause 
and effect and not identity. This point is described in a passage, ‘‘Sarvam Khalu Idam 
Brahma” in the first Adhikarana of the 2nd Pada. Regarding the passage, ‘‘Neha 
Nanasti” etc.: as all these (Chetana and Achetana ) become adjuncts to him, and have 


no independant existance, it may be properly said, there is no ‘‘many’’. Thus Akasa 
is Brahman and not even the released soil. (44) 


The fourth Pada takes up for examination passages which suggest references sup- 
porting other philosophies like Sankhya. 


Thus Ends Third Pada. 


THE FOURTH PADA 
(1-4-1) Anumanika Adhikarana. 


ANUMANIKAM API EKESHAM ITI CHET- 
NA; SAREERA ROOPAKA VINYASTA GRHEETE : 
DARSAYATI CHA 1-4-1. 


Anumanika (Moola Prakrti) is understood as World-Cause according to the persons of a 
certain Branch of Veda, Katha Sakha, No! the word ‘‘Avyakta’’> means body compared to a 
Ratha. This is clear from the later passage. 


In the Kathavallee occurs this passage :— ‘‘Meterial objects are superior to sensese 
Superior to meterial objects is the mind; Superior to it is the Mahan Atman (1.e,, 
Jeevatman); Superior to it the Mahan Atman is Avyakta (meaning body) ; Superior still 


is Purusha (Paramatman). There is nothing higher than this. This is the ultimate end 
and that is the thing to be attained. 


The Opponent says : All the technical terms employed by Sankhyas in their doctrin 
(Such as Indriya, Manas, Buddhi, Mahan, Avyakta, Purusha) are found here. So the 
word Avyakta must mean the same thing as in Sankhya philosophy, i.e., Moola-Prakrti. 
Since Sankhyas do not accept the existence of Eeswara, the word Purusha must be taken 
to mean Jeeva only. If it is queried what about Mahan Atman used in the previous 
passage, he answers by saying that the word Mahan does not refer to soul but only to 
Mahat Tatva of Sankhyas, the first manifestation of Moola-Prakrti. The word Atman 


is used in this connection because, Mahat, the second stage of Matter pervades every 
thing. 
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Answer: The passage under consideration is contained in the reply by Yama to 
Nachiketas who got a boon of him and requests to let him know the nature of the stage 
of a person who departs giving up the body. The metaphor under consideration is 
contained in the answer by Yama comparing Atman to the owner of a chariot, Sareera 
to the chariot, Determination of mind to the chariatcer, Mind to the bridle, Indriyas as 
horses and the material objects as the country of journey. Yama, goes on to say that a 
person in control of all these attains Vishnu Pada. Thereby he estimates also the rela- 
‘tive strengths of the various objects mentioned in the metaphor. It will be noticed from 
the passage above set out that the same things mentioned in the metaphor are again 
mentioned here except Sareera; in the place of ‘‘Sareera’’ the word ‘‘Avyakta’’ is used. 
Again, the word Purusha is an addition here. Hence it may be concluded that the word 
Avyakta means the Sareera, body. Therefore there is no reference to Pradhana, Matter of 
the Sankhyas. 

Since the object of teaching is that all the things mentioned are to be controlled 
by one in the ascending order, it follows that Purusha is the Highest and He has to be 
controlled also. That can be donc only by Prapatti, surrendering ourselves to Him and 
then controlling Him. The process of Vaseekarana (controlling) is summed up at the 
end of the passage : ‘‘Yachchet Vangmanasi...Santa Atmani.‘’(The senses should be with- 
drawn within the mind...within the Paramatiman.) (1) 

How can the word avyakta which means ‘Unseen’ mean body capable of being 
seen? The answer is— 


SOOKSHMAM TU TADARHATWAT 1-4-2. 
The subtle Avyakta becomes the body, for it is only then that it becomes fit to be useful’ 


The meaning is that Avyakta in its subtle (first) condition becomes by change of 
stage, a body. This is proper (Arha), for it is only in that condition (the state of body) 
of Sareera, Jeeva is helped to reaeh the goal (Just as a chariot helps the owner of the 
Chariot to reach his distinction). (2) 

But then it may be argued thus: If the things mentioned here are repetitions of 
what had been said in the metaphor, how does it happen that Purusha (who is not 
mentioned in the metaphor) is mentioned here? The answer is— 


TAT-ADHEENATWAT ARTHAVAT. 1-4-3. 
Only by being subject to Brahman, it becomes cffective. 

The Atman, the Sareera etc., compared of the owner ot a chariot and chariot etc., 
get to the stage of being useful of the Upasana only when they are prompted from inside 
by the Antaryamin, Eeswara. Hence, ‘‘Sa Kashtha Sa Para Gati’’ ‘‘He is the ultimate 
aim and ultimate refuge’*. That is, among the thing to be controlled, He is the most 
important. That can be done by pleasing Him by Saranagati (Surrender). Hence the 
relevancy of mentioning Purusha here for without controlling (pleasing) Him, control of 
other things 1s impossible. 

Another meaning of the Sootra is to be found in Sri Bhashya which is as follows. 
If it is said that Vedantins accept Pradhana of Sankhyas, why do they eondemn Sankhya 
philosophy? This is answered by the Sootra : What the Vedantins accept is a Pradhana 
controlled by Brahman and not one independant of Him. So controlled, it gets to the 
Stage of fitness of being useful to create or make things manifest themselves. (3) 
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GNEYATWA-AVACHANAT CHA. 1-4-4 


Since it is not stated as one of the things to be known. 


Sankhyas state that release from Karman is obtained by knowing Vyakta, Avyakta 


and Atman; but in the Upanishads Avyakta is not one of the things directed to be 
known. (4) 


But opponent says that there is mention of Avyakta being necessary to be known’ 
It is answered by the next. 


VADATI ITI CHET-NA; PRAGNO HI PRAKARANAT 1-4-5. 


If it is said such direction is there inthe next passage. No! that passage refers to 
Paramatman (All knowing) as may be scen from the context, 

The opponent points to a later portion of the passage where it is said that 
Ayyakta should be known, ‘‘By knowing the thing Asabdam, Aroopam, Avyayam etc.. a 
Jeeva gets released”. What is meant by Asabdam etc, here is Moola Prakrti. so it 1s 
wrong to say that there is no mention of the necessity for knowing Avyakta. (Note: 


Asabdam means the stage of the thing which had once sabda and was transformed into 
asabda. 


The answer is : No ! Taken along with the passage before and after _ this, the 
Atman which is within every thing is what is referred to. The passages arc, ‘‘He reaches 
Vishnu Pada, The end of the journey”, ‘The Atman is not seen for he is hidden in all 


beings.” The words Atman and Vishnu show that Pragna, Paramatman alone 1s the 
person mentioned. (5) 


TRAYANAM EVA CHA EVAM UPANYASA : PRASNA : CHA. 1-4-6 
The answers are in respect of three and the questions are the same three. 


In this upanishad, the question raised for solution by the passage beginning with 
“Yeyam Prete’’ is as follows : ‘‘What is the state of Atman when it leaves thls body?” 
Having fully realised that body is different from Atman that is in the Moksha stage, 
Nachiketas raised doubts before Yama: Whether the Atman becomes absolved in the 
Paramatman in the Moksha stage, or Whether it remains distinct from Paramatman, OF 
Whether the Atman reduces itself to nothing or gets extinguished?—(1) Who is the 
Paramatman, Devoted? (2) Which is the Devotion? (3) Who is the Devotee? In short, 
whether the distinction between upasaka and Upasya is to be maintained even in the 


Moksha stage or otherwise. The answer is to say that the distinction is to be maintained, 
to disprove of any other view. (6) 


SO Pradhana of Sankhyas is not mentioned here. 
MAHATVAT CHA. 1-4-7 
And also like Mahat, 


Avyakta can not be that of Sankhyas like Mahat here, The reason why the Mahat 
of Sankhyas is not understood in ‘*Buddhe: Atma Mahan Para:’’ is that Mahat is greater 
than Buddhi is not acceptable to Sankhyas. They say they arethe same. Therefore 


Mahan being the adjective qualifying Aiman, the passage refers to Jeevatman and not to 
Mahat of Sankhyas. (7) 
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(1-4-2) Chamasadhikarana 


CHAMASAVAT AVISESHAT, 1-4-8 


Since there is no authority for particularising the word Aj@to mean Sankhya Moolaprakrti 
as there is in the case of the ‘*Chamasa>>, 


In the previous Adhikarana it was shown that the word Avyakta in the passage 
quoted, docs not mean Moola Prakrti. Now in this Adhikarana though the word Aja 
taken for consideration means Moola- Prakrti, the Vedantins say that it is not a Moola- 
Prakrti independant and not controlled by Brahman. The text for consideration is 
found in the Swetaswatara Upanishad, “‘Ajam Ekam ... Bahavi. Praja: Srjamanam.” 
Aja (unborn), red, white and dark and producing off-springs like herself; one unborn 
sleeps with Aja ; another unborn abandons Aja after enjoying it. 


Questions: Whether this Aja is one controlled by Brahman or is not as 
contended by Sankhyas. The opponent says : This is Moolaprakrti of Sankhyas because 
the words Aja (unborn) and Srjamanam (creating) clearly show ihat it is not controlled 


by Brahman ; it creates without any help and is also not subject to being born. There- 
fore it is independant. 


Answer; The word Aja means a ‘thing not born’. What is that thing is to be 
understood only by the context and the juxta-position of the words, For example, take 
the word Chamasa in a passage Brhadaranyakopanishad. The word Chamasa ordinarily 
means a vessel used for eating—derived from the root ‘Chamu to eat.” This word is used 
by Afeemamsakas to denote a vessel for Soma liquid to drink from. But in Br- 
hadaranyaka, the passage refers to Chamasa in this way ; ‘‘Arvagbila ; Chamasa oordhwa 
Budhna:” (meaning the Chamasa with its mouth below and the top covercd). In part- 
icularising what this object 1s, the Opanishad says, Idam Tat Sira ;’*. ‘This is the Head‘; 
that is to say, the Upanishad clearly tells us what is meant here by the word ‘Chamasa’ 
is Head. Such a particularisation is not found here in the case of the word Aja—a word 
which means Maolaprakrti, which is well-known in the Vedantas as controlled by 
Brahman, Even the argument based on the word ‘‘Srjamanam’’ is not acceptable. be- 
cause the word means nothing more than that the thing is the cause of the creation and 
not “‘creating by itsclf independently.’’ On the other hand, that word Aja is used to de- 
note matter controlled by Brahman is clear from the passage in Taittireeya-Upanishad 
which referred to in the next Sootra. (8) 


JYOTHIRUPAKRAMA TU TATHA HI 
ADHEEYATE EKE: 1-4-9 


‘Aja is sprung from Brahman, because in fact some say so’’. (Jyoti is Brahman.) 


In Taittireeya, describing Brahman, the text begins with the word ‘‘Anoraneeyan 
Mahato Maheeyan" (subtler than subtle, bigger than big) and enumerates all things that 
spring from Him. ‘‘Sapta Prana... Sarve’ “From Brahman spring all the seven Indri yas 
(such as cars, eyes, nose and the mouth) and the seven tongues of Flame. Again the 
seven Pranas have their play. being commanded thereto by the Brahman, 


Guhasaya 
(living in cavity of the heart), From Him also spring oceans and mountains.” 
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In the context of enumeration of the created things is included Aja also by means 
of practically the same Mantra, ‘“Ajom ekam Lohita Sukla Krshnam Bahveem Prajam 
Janayanteem Sa-roopam.”’ Since it is clearfrom this question in Taittireeya that 


Aja is sprung from Brahman, the same idea must be taken to be meant in 
Swetaswatara also. (9) 


KALPANOPADESAT CHA MADWADIWAT AVIRODHA : 1-4-10 
No ; because here evolution is taught, no conflict as in the case of Madhu. 


Here Kalpana means creation as in the passage ‘‘Soorya Chandramasaw Dhatha 
Yethapoorvam Akalpayat’, The Universe is created out of Moolaprakrti. The same 


is Stated in Swetaswatara. ‘’Asmat Mayee srjate Viswam Etat’’. (The Lord of Maya 
created all this Universe from this i.e., MoolaPrakrti.) 


During the Pralaya (universal Destruction) it exists in Brahman in subtle form 
and assumes the physical shape and form at the time of Creation. These manifestations 
are the results of the commandment of Brahman; so we speak of Moolaprakrti as 
created. When the manifestation disappears, the Moola-Prakrti continues to exist ina 
subtle form; so it is called Aja (not born). Hence there is no conflict. This is ex 
emplificd by the Upanishad relating to Madhu Vidya. There Aditya or Sun is said to 
be sweet as he is being enjoyed as swect as honey by Vasus etc. This Stage of Aditya 
is Karya Avastha. The same Aditya, getting rid of this stage, attains a stage when he 
has no name and form; and there is no rising or sitting. Thus the same Aditya attains 
stages of being honey and not being honey. Similarly Aja has two stages. (10) 


(1-4-3) Sankhyopasangrahadhikarana 


NA SANKHYOPASANGRAHAT API NANABHAVAT 
ATIREKAT CHA. 1-4-1] 


Even if the number (say 25) is accepted, Sankhya-system cannot be said to be mentioned 
here: because the 7atwas mentioned here are different and because they are more in number. 
Question: Sankhyas postulate 24 Tatwas and Jeeva as the 25th. Here also 2) 


Tatwas are cnumerated in the passage “‘Yasmin Pancha Pancha- Jana: which means 
five groups of five each i.e. 25. 


The second half of the Mantra quoted “Tam evam anya Atmanam Vidvan Brahma” 


etc. says “The person who knows thus as the 25 th Tatwa the Brahman or Atman be- 
comes a released. * 


Here the word Brahma, as an adjective; means only big, that is Atman pervading 
the Universe, and not Vedantic Brah‘nan. Hence the Sankhya system is approved. 


Answer: The argument overlooks the word ‘“‘Yasmin‘’ inthe beginning of the 
passage which means that all things are being borne in thing referred to aS 
“‘VYasmin’'—That thing is referred to again in the later portion as Brahman and Atman. 
It follows therefore that all the Tatwas are ‘Brahmatmaka‘ controlled by Brahman, that 
which functions as the support of all. Hence Sankhya-system is not approved. 


Again the word ‘Api”’ used by Sootrakara shows also that the number 25 1s not 
to be taken as a valid argument ; the reason for it is given by the word “‘Atirekat’’ (be 
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cause of the excess of number). The passage itself shows that Akasa is not included in 
the 25 of Pancha Pancha Jana for the words are ‘,Yasmin Pancha Pancha Jana: Akasa: 
Cha Pratishtita:’’. Here Akasa is treated as one separate and distinct from the things 
named Pancha Jana. This is against the Sankhya Doctrine which includes Akasa in the 
25 Tatwas enumerated by them. Morcover the words Pancha Pancha Jana; speak only of 
five things named Pancha Jana,according to Panini Sootra. Each one of the group of five 
is called Pancha Jana. because cach belongs to group of Five. To show that all the five 
of the group are taken up the prefix Pancha is used as in Sapta Sapta Rshaya: (Each one 
of these Sapta-Rshis is named a Sapta'Rshi). (11) 


Which are these Pancha Janas? 


PRANADAYO VAKYASESHAT. 1-4-12 


These are Prana etc. as explained in the next passage. 


The Pancha Janas are found in the passage following: Pranasya Pranam...... 
Mano Vidu :”’ (Brahman is the Breath of the Prana, the Eye of the Eyes, the Ear of the 
Ears, Anna (food) of Annas, Mind of Manas. They who know this,attain Moksha.”’) This 
Shows that Bralinan is the power behind Prana, Eyes Ears, Anna, and Manas. Here 
‘Prana means organ of touch ectc., and the word ‘‘Anna’’ means both organs of taste 
and smell considcred as on organ as the word stating both is one. (12) 


But says the opponent, though in Madhyandina the five are enumerated, but in 
Kanwa only four are mentioned, Anna being omitted. 


JYOTISHA EKESHAM ASATI ANNE. | 1-4-13 
Though Anna is omitted in some text, still the word Jyotisham supplies the number. 


True, in the Kanva reading, the word Anna is omitted; but in the previous 
passage, ‘‘Him Devas worship as the light of lights, the Breath and the Deathless.’’ 
Here Para Brahman is said to be the Light of Jyotis : Jyotis means that which lights up 
objects. By Jyotisham Jyoti what is meant is Para Brahman‘ for It gives light to Indriyas. 
The reference here is to  Indriyas. as they light up _ objects 
and they are well known to be five in number. Hence it is easy to understand that 
those five find mention in the Kanva reading also. 


Hence the meaning of the passage under consideration is one who meditates on 
that Atman, on whom the five Pancha Janas (senses) elements, etc. rest, as Brahman, 
Immortality, (he) becomes immortal. (13) 


(1-4-4) Karanatwadhikaranam 


KARANATWENA CHA AKASADISHU YATHA 
VYAPADISHTOKTE: 1-4-14 


As the Brahman indicated already as world-cause in the passage containing the word Akasa 
etc-, the same is to be understood in other passages also. 


The doubt is whether the passages in Vedanta which speak of the World-Cause 
refer to Pradhana or Brahman. 
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Opponent says they refer only to Pradhana as the Cause because in some texts 
like, “‘Sad eva Sowmya Idam Agra Aseet”, \t is stated by Vedas that Sut cxists before cr- 
cation also in other places like, ‘“‘Asad eva Idam Agra Aseet’? and‘‘Tat Idam Tarht 
Ayakrtam Aseet. Tat Nama-Roopabhyam Vyakriyata” the Asat and Avyakrta are stated 
as the First cause’ Sankhyas take Avyakta as meaning First Cause or Pradhana. The- 
refore, Sankhya answers, you must understand the other passage in the same sense that 
they refer to Avyakta only [Note ; Avyak:a and Ayyakrta bear the same meaning]. 


Answer: From the passage from Taittireeya with ‘‘Satyam Gnanam Anantam 
Brahma’ and ‘‘Tasmat Vai etasmat Atmana Akasa: it is clear that Akasa, etc. sprang 
from the All-Knowing Brahman, and Brahman, is the Cause. In_ the same 
way in Chandogya, it is said, “‘Tat Aikshata Bahu Syam Prajayeya...... * From this also 


it is clear that an Intelligent Being is the Cause of the World. Therefore, a non-int- 
elligent Pradhana cannot be the World-causc. 


As for the word Sat. Asat and Avyakrta used in the passages quoted, there is nothing 
wrong in using such words in connection with Brahman at the time of Pralaya, because 
Brahman is Sat (existing in subtle form), Asat (not existing as a produced thing). and 
Ayyakrta or Avyakrta (not attaining the stage of Names and Forms). That this is the 
proper meaning is clear from the passage following : Tat Nama-Roopabhy:ain Vyakriyata”’ 
That was made with Names and Forms. Hence all passages on Vedanta relate only to 
Brahman., The word Yatha Vyapadishta in the Sootra means that (truth) which has 


been already established in the previous Adhikaranas, i.e, that Brahman is the World- 
Cause, and that He is the Indweller etc. (14) 


That the words Asat and Avyakrtam can be used in connection with Brahman 1s 
clear from the context. How? 


SAMAAKARSHAT. | 1-4-15, 


By attaching (referring to passage backward and forward). 


The previous passage, ‘Soakamayata Prajayeyeti’ states that Brahman was Willing 
to become many. Therefore the passages indicate an All-Intelligent Person creating the 
the world by means of His will. So it cannot be Pradhana. The 
passage continues, “Tat Api esha Sloko Bhavati’’ (the following Si/oka states the 
same Cause) and recites the Sloka, Asat Vai Idam Agra Aseet.’‘ Therefore the 
word Asat attracts to itself the said Brahman as its meaning. The word Asat is used 
only to indicate a stage previous to that of Names and Forms. 


As regards Avyakrta, it is explained in the later, ‘Sa esha iha pravishta: Ar 
akhagrebhya : Pasyan Chakshu : Having pervaded upto finger-nails, the said Being 
sees; therefore it is called Eye, etc. The word Avyakrita means one that can see. 


From these, it is to be inferred that what has penetrated into the things 1s the 


World-Cause. Hence Avyakrta denotes Brahman. It refers to a stage before attaining 
the stage of Names and Forms. 


Thus even in the passage under consideration,taking it together with the passages 


before and coming thereafter, the conclusion is reached that Brahman only is the cause 
of the world. (15) 
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(1-4-5) Jagadvachitwadhikaranam 
Again refutation of Sankhya. Here the passages selected rclate to Chetana. 
JAGAT-VACHITWAT.  1-4-16 
Becausc the word used denotes Jagat (the world). 


In Kausheetaki-Upanishad occurs the passage meaning, ‘‘There is a Person who 
is the Creator (Karta) ofall these persons and whose is the Karma. That person 
must be meditated upon.”’ 


The question is as to what the Purusha (Person) directed to be known or medi- 
tated upon is; whether the Purusha posited by the Sankhya Philosophy or Paramatman. 
Opponent says: He is the Sankhya-Purusha, a Person freed from Prakrti, because the 
upanishad uses the words, Yasya Va Etat Karma. Karima means good and bad acts. 
Such acts are connected always with a Jeeva only. 


The Answer: The reference here is to the following story. ‘‘A certain Brahmin 
Balaki came to Kshatriya Ajatasatru to teach him Brahman. The Brahmin spoke about 
the person in the Sun, the Moon, the Lightning etc. one by one as Brahman. This was 
not accepted by the King. The Brahmin then remained silent. ‘Is that all?’ said the King. 
Then the Brahmin requested the King to teach him Brahman. The king replied, ‘I 
cannot teach a Brahmin, but I will however give you the knowledge of Brahman.’ It is 
in this connection those words were used: The word Karma therein is to be understood 
‘What is created’ and not that act good or bad. So Etat Karma means the entire Uni- 
verse being the out-come of His activity; The meaning of the sentence is, ‘That person 
ls to be known or realised, who is the Creator of all these persons (Sun, Moon, Light- 
ning etc.), not only these but also all this Universe which is His Work.’’ (16) 


JEEVA MUKHYAPRANALINGAT NA ITI CHET—TAT VYAKHYATAM. 1-4-17 


If It is contended that Paramatman js not stated here. because the characteristic marks of 
Jeeva including Mukhya Prana are mentioned, the reply is—it has been explained already (i.e, in 
the last Sootra of the Ist Pada). 


Opponent cites, ‘‘Just as Sreshtht enjoys along with his relations, in the same 
way this wise Atman enjoys with his Atmans (Bodies, etc.)’? and argues that this enjoy- 
ment is appropriate for Jeeva only. The other passage that he becomes one with 
Prana during sleep is again appropriate only fora Jeeva. (Note:—During sleep, only 
Prana is active and also Jatharagni, (the digestive fire). 


Answer:—Such question was already answered in the Pratardana Vidya (1-1-11. ) 
Taking the passages before and after, Paramatman alone is to be indicated. As for the 
distinctive (or infernitial) marks, they must be understood ina way reconciling all 
passages. (How? It is explained in the next Sootra.) (17) 


The opponent quotes the passages which says that ‘“‘the sleeping man was called 
by names applicable to Prana, but he did not wake up; when, however, he was prodded 
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with a stick, he woke up,” and argues, ‘‘As the inference therefrom is that Jeeva is 
different from Mukhya, Prana body and senses. and as the above transactions cannot 
relate to Paramatman, Jeeva must be taken as referred to.”’ 


The Answer is:;— 


ANYARTHAM TU JAIMINI: PRASNAVYA- 
KHYANABHYAM API CHA EVAM EKA: 1-4-18 


Jaimini says that the mention of Jeeva is for another purpose, because of the question and 
the answer: it is so even according to other Vedantin (Yajurvedin), (‘Tu’ is used to denote the 
Tefutation of the question). 


Mention of Jeeva here is for a different purpose, i.e. for conveying the idea that 
the highest Brahman is distinct from jeeva and in that connection /eeva has to be referred 
to. This is clear from the question and answer. 


Referring to the person who was thus wakened up, (i.e. by prodding). the ques- 
tion is asked as to where that person was till he woke up, and the answer is given by 
Ajatasatru, ‘‘He was one in that Prana alone’. Prana here must denote Paramatinan be- 
cause a sleeping person is said tobe joined with Brahman and this is established by other 
passages in the Upanishad ‘‘Somya! the sleeper was joint with Sat.’* This passage is 
found in Sat Vidya; and Sat there refers to denote Brahman. 


Again, the conversation between Balaki and Ajatasatru referred to in Brhadaar- 
anyaka There it is said that the sleeper was sleeping on Akasa, within the Heart. Thig 
shows that Prana in one passage 1s the same as Akasa in the other. It has been already 
demonstrated that the words Prana and Akasa are used to denote Paramatinan To 
Hlim only both words can apply at the same time. (18) 


(1-4-6) Vakyanvaya-Adhikarana. 


In this Adhikarana also, as inthe previous Adhikarana, another passage of 
Upanishad is taken anda doubt is raised,whether it refers to Sankhya Purusha. The 
Sootras answer it— 


VAKYANVAYAT. = 1-4-19. 


Because the connected passages apply in their significance to Paramatman only. 


The passage selected is one from Maitreyee Brahmana in Brhad Aranyaka: ‘“‘A man 
does not become the darling of his wife by his merely thinking so; A woman does not 
become the darling of her husband by her thinking so. So also, a son does not become 
the dearly love-object of his parents simply because the son thinks so. A man may be 
fond of money, but that is not because money is found of him. Therefore love is the 
result of the Soul, Atmman. Atman is to be heard, thought of and meditated upon and 
Seen (i.e. realised)”. 
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The opponent says that Soul mentioned here is the 25th Tatwa of Sankhya 1. e. 
Jcevatman. For the expressions husband, wife, son, friend and money can appertain to 
Jeevatman only. 


Answer: The passage in effect is that the love of husband to his wife etc., 1s 
not due to their desires, but the desire of Atman (Soul); and it further enjoins on the 
U pasaka that he should meditate on this Atman. This Atman must refer to an All-Know- 
ing and Satyasankalpa Paramatman distinct from and above Jeevatman who by his 
Sankalpa (or Desire) produces all the affection between relations, etc. Besides, it is said 
that by knowing this Atman, everything is known. Hence, the Atman must be the 
Paramatman because this is possible only in the case of a Supreme Self. 


The other passages referred tointhe Sootra arc: (1) ‘‘By means of wealth 
there is no hope for Moksha.‘ (Note:—This is by Yagnyavalkya to his wife when he, 
proposed, when he was about to take Sanyasa, to divide his wealth between Maitreyee 
and his younger wife Katyayanee and that in answer to a question by Maitreyee whether 
money will bring Moksha.) (2) When Atman is seen, heard, thought of and meditated 
upon, all becomes known. (3) ‘‘All this that which is in Atman’’. (4) Rig Veda and 
other learning, and all this Universe are the breath of this Big Person (that is these are 
created by Him with great ease.) (5) By Him all these are known: and how can He be 
known by any other means? (i.e.) None but Hecan be the instrument for knowing 
Him.”’ 

All these passage can be understood only by understanding the word Atman to be 
Paramatman. (19) 


If this is so, what about the passage which seems to be concerned with Jeevatman 
‘“Vignana Ghanaetc. Stating, ‘“‘A person with knowledge derived from the senses, 
springing from the elements perishes along with them.’’ The following three Sootras 
answer this point in three ways— 


PRATIGNA SIDDHE: LINGAM ASMARATHYA : __1-4-20 


“For the fulfilmeat of Pratigna (the promissory statement,) this acts as an indicator.’* So 
says Asmarathya, 


(Pratigna-promissory passage < one that promises something). Asmarathya is 
of opinion that the mention of Jeevatman is an indication of the relationship as cause 
and effect between them, by which relationship promissory statement (statement that by 
knowing one all is known) is fulfilled. Sothe word meaning jeeva is used to denote 
Paramatman. From this it follows that Jeeva springs from Paramatman like pot and 
pan out of mud or earth, (20) 


UTKRAMISHYATA: EVAM BHATA IT] AUDULOMI :1-4-2291) 


““Because on departure (fromt 


h B . . 
Him).°’ So says Audulomi. ¢ Body) Jeeva attains this stage (he becomes one with 


sia at aah in oe lee eran he obtains his own natural Forms (one- 
: WhO rises leaving the Body becomes one wij 
pers with B 
there can be no objection to denote Paramatman by a word indicating i ger 
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AVASTHITE: ITI KASAKRTSNA :  1-4-22 


Because of the Existence in Jeevatman-So-says Kasakrtsna, 


By the passage ‘‘Ya Atmani Tisthan” and other passages, Paramatman is said 
to exist Within the Jeevatman. Hence by the words referring to Jeevatman, Paramatman 


also is always understood. That is the opinion of Kasakrtsna, Hence the word Vignana 
Ghana refers to Paramatman. 


This last opinion is the accepted opinion of Badarayana, the Sootrakara; because 
eaeh is opposed to the others and the Sootrakara cannot be said_ to have 


accepted all. Since this isthe last and none else is mentioned beyond, this is the 
opinion accepted by him, (22) 


(t-4-7) Prakrtyadhikarana 


In this Adhikarana the theory of some Sankhyas who accept the existence of 


Paramatinan but state, ‘He is the Operative cause and Pradhana is the material cause’, 
is taken up for consideration. 


PRAKRTI: CHA PRATIGNA-DRSHTANTA-AN UPARODHAT. | 1-4-23 


Paramatman is the material cause also because it is only by understanding it so that the 
Pratigna (Promissory Statement) and the example taken will not be nullified. 


The doubt raised is whether Brahman is merely the creative cause but also the 
material cause. PoorvaPakshin (opponent) says—He is the creative cause only; because 
in the world we see the potteris different and distinct from the mud,the material usedfor 
pots and pans; also because in the Sastras it is said that He is the creative cause and the 
Prakrti is the material cause. e.g. ‘‘Asmat mayee srjate visvam Etat’. The controller of 
Maya (i.e. Prakrti), Matter creates all this the world) out of that Pradhana. Hence 
Pradhana is stated to be the matcrial cause. Again Brahman is not subjected to any 


change. (If we accept Bralunan as the material cause also, that means it is liable to 
change). 


Answer:—From the passage from the Sruti it is clear that Brahman is not only 
creative but also the material cause. (1) Yena Asrutam Srutam Bhawati. Knowing Him, 
you know all. (2) Yatha Sowmya ekena mrtpindena sarwam Mrnmayam Vignatam Syat. 
Just as by knowing the mud-ball, its products are known. 


The acquisition of knowledge of all by means of knowledge of one is due to the 
relationship of cause and effect: and that cause must also be the material cause; it 1S 
clear from the example of mud taken. It is to be noted that do mention is made here 
of the potter. So it is clear that Brahman is proclaimed to be the material cause as well 
as the creator also. With regard to the argument as to our worldly experience, the 
answer is that it is the constituent character of Brahman to be so; that is, He is All 
Knowing and All Powerfull, not like the ordinary potter. No worldly experience will 
avail in the matter. He has also as His body the Chetana and Achetana. He becomes 
therefore the material cause also. 
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The argument based on the text that Brahman is changeless is answered by the fact 
that the ordinary change affecting the world do not touch Him. Noris retouched by 
pains and pleasures which afflict the ordinary jeeva. It is only to make this clear (i.e. 
that ehangcs, as well as pains and pleasures do not touch Him that the passage states 
that from Prakrti the Lord of Prakrti etc. creates the whole world. (23) 


ABHIDYOPADESAT CHA §1-4-24 


Because of the statement about a certain desire 


Further, the Sruti states that the Creator (Brahman) desires that, “‘I shall 
become Many.*’ It follows therefore that the Desire is that He Himself should become 
the world. The Brahman is not like a potter who desires that the mud should 
become pot. 


Therefore it is concluded that He is the material cause also. This Sankalpa (or 
desire) is not of the ordinary kind, but one peculiar and extra-ordinary. (24) 
Again.— 


SAKSHAT CHA UBHAYAMNANAT. | 1-4-25 


The Brahman is expressly stated as both causes (material and creative) 


To the question raised in a vedic passage i.e., ‘*Which is the forest? Whieh is 
the tree from which the whole Universe was shaped? Which is that which the creator 
had dominion over?’’, the answer given is that the forest, tree and controller are the 
same Brahman. By the word ‘Tree’ the material cause is indicated, and by the word 
Adhishthata (Adhyotishthat) the creative or operative cause, It is also stated in this 
passage that like the creative and operative cause, the instrumental cause also is the 
Brahman. (Note: By saying that forest is Brahman it is indicated that besides the tree 
used for creating the worids, there are still any number of trees left and that the world 
is but a small fraction of the Brahman.) 


ATMAKRTE: 1-4-26 
Because of His erecting Himself (as world). 


The above answer is also clear from the passage: ‘‘Tat Atmanam Swayam 
Akuruta‘’’. ‘‘He himself created Himself’? Therefore Brahman is both, the cause of the 
world and the World itself when the stages of Names and Forms are reached. (26) 


If it is said that He Himself becomes the World, then it is to be expected that 
Brahman full of Bliss and not touched by sins or merits, All Knowing, All Powerful, 
etc. will be dragged to the stage of Ignoranee, and of being Karma bound, etc,; the 
answer is furnished by the Sootra— 


PARINAMAT. §1-4-27. 


Because of the peculiar properties of transforming Himself. 
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The objection raised above will certainly be relevant in the case of Adwaita 
theory where Brahman is said to be subject to Maya (Ignorance) and the world is its 
creation. Under that theory it is said that by a correct knowledge of Vedanta this 
Ignorance and its effect (the Illusion) disappear. It is also open to the objection that 


all references to the world found in the Vedanta, etc. are the sayings of a confused and 
perplexed man, 


The objection cannot arise in the case of the theory (which is the correct one) 
which accepts the reality of Chetana and Achetana and that they form the body of 
Brahman. \n such acase, to state Brahman manifests in Forms and Names, raise no 
doubts or controversies. For, in both the stages-that is-before the manifestation and 
after, the Brahman is the soul of Chetana and Achetana. The authority is to be found in 
“Tat Ha Idam Tarhi Avyakrtan Aseet Tat Nama Roopabhyam Vyakriyata,’’ \n the first 
state, it was without Names and Forms, then it manifests in Names and Forms. 


Thus, the changes i.e, being affected by Pain and Pleasures and non-sentience 
are attributable to Chetana and Achetana, and Brahman is free in both stages. That He 
is the inner-dweller of All in all the stages is laid down authoritatively in Antaryami- 
Brahmana in Brhadaranyaka Upanishad and Subalopanishad., (27) 


YONI: CHA HI GEEYATE.,  1-4-28 
The word Yoni (creative cause) is also used (with reference to Brahman.) 


Thus in Mundaka, ‘Yad Bhoota-Yonim Paripasyanti Dheera. ‘‘Wisemen see 
Brahman as the creative cause of all Beings.”’ ‘“‘Kartaram Eesam Purusham Brahma- 
Yonim’’ ‘‘Person who is Creator, Controller and Material Cause. (28) 

(1-4-8) Sarvavyakhyanadbikarana 
ETENA SARVE VYAKHYATA: VYAKHYATA: 


Thus have been expounded all other passages also of the Upanishad. 


The exposition of the passages beginning with Yato Vai Imani Bhoothani’’ in the 
2nd adhikarana of the Ist Pada and our arguments with respect to them, apply to all) 
passages of Vedanta. Therefore they must be taken to have been explained. i.e, All 


passages which seem as denoting anything else as the World-Cause should be treated. as 
referring to Brahman as explained in this Adhyaya. 


The repetition of the word, Vyakhyata: denotes the end of a chapter. 
ENDS THE 4TH PADA. 


Thus Ends the first Adhyaya. 
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SECOND CHAPTER PADA.| 


In the previous Adhyaya (chapter), it was demonstrated that. Vedantin declares 
Brahman to be the cosmic cause of the cosmos. Now is taken up for consideration the 
topic whether there is anything in other philosophies (Smrtis) or any other argument 
against it. 


This Pada refutes the theory that Moolaprakrti is the World-Cause which theory 
is sought to be supported by references to some Smrtis and by means of Logic or 
inference. 


(2-1-1) Smrtyadhikarana 


SMRTYANAVAKAASA-DOSHA-PRASANGAT ITI CHET NA, 
ANYASMRTI-ANAVAKAASA-DOSHA-PRASANGAAT 2-1-1 


If it is argued that this will result in the charge of ignoring the Smrti of Kapila, 
No I (If his is accepted), it will result in the charge of discarding other Smrties. 


The question is whether the proposition that Vedantas speak of the World- 
Cause as Brahman, a Being, different distinct from all sentient and nonsentient Beings, 
and not affected by any imperfections, and possessed of numberless auspicious qualities 
can be shaken (or disproved) because of its conflict with the Kapila-Smrti. 


The opponent says, ‘Yes. True, when, there is a conflict between a Smrti and 
Sruti, the smrti is to be ignored and Sruti is to be accepted as authoritative; and this is 
the accepted doctrine as laid down in Poorva Meemaamsaa, But says he, ‘‘Vedaanta 
cannot easily be understood by persons without wide study and acute intellect and 
without the help of Smrtis, (We have studied but little and are of dull intelligence.) 
Of the Smrtis, Kapila Smrti is specially intended to expound the Tatva or Truth while 
the other Smrtis are intended only to treatof Dharma (daily conduct etc.) Therefore, 
‘*‘the Vedaanta which seeks to expound ihe Truth, must be understood only in the light 
of the Kapila Smrti which says that only Moolaprakrti is the Cause of the World.”’ 


Reply: True, Upabrmhanas or Smrtis are useful to understand the meaning of 
the Vedaanta. Other Smrtis, such as, those of Manu, Parasara, Yaagnavalkya, expound 
the same Truth in the way explained in the first or previous Adhyaaya and these are 
opposed to the Kapila Smrti, Hence, to accept the Kapila Smrti, will result in setting 
aside or ignoring so many other Smrtis. 


As for the argument that Kapila gmrti expounds the Truth while the others treat 
of Dharmas only, the reply is that the ultimate object is treatment of Dharmas in these 
Smrtis is to enjoin Dharma as a means of the worship of the Highest Brahman and 
therefore the said Brahman it also the subject of the exposition. This point is 
specifically referred to in the Srutis and Smrtis also. 


For example (1) “‘Sacrifices, and charitable deeds, like building temples, etc., 
of the past, present, etc., He (the Bhagavan) accepts as being a worship to Him, He 
alone is the Fire (Agni), the Wind (Vaayu), the Sun (Soorya) and the Moon 
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(Chandramaa) Any worship of any of them is worship to Him. (Taittireeya). Again (2) 
From Vishnu Puraana: ‘“‘Oh Achyuta! the pervader of all gods! you are worshipped by 


sacrifices”, Thus, itis to be concluded that all Dharmas constitute but forms of 
worship of Paramaatman. (1) 


But the opponent goes on to argue, Kapila is an exalted person endowed with 
powers to see things beyond the senses, yet he did not perceive Vedaanta as referring to 


a Brahman. Hence, we must admit that Vedaantas speak only of Pradhaana as World 
Cause, To this the answer is given by the next Sootra— 


ITARESHAAM CHA.ANUPALABDHE: 2-1-2 
Because the other have not seen this (that Moolaprakrti is the world cause.) 


Many others like Manu. who are foremost in the learning of Veda, who are 
endowed with powers to see all things beyond the senses, have not understood 
Pradhaana as the World-Cause, but understood only, Brahman as the World-Cause, 
Hence, it is to be concluded that Vedaanta treats of Brahman. Therefore, as the 
learning of Kapila is opposed to the exposited meaning of Vedaanta, we must take it 
that Kapila’s theory is founded on some illusion (i.e.), perversion. (2) 


(2-1-2) Yoga - Pratyukti - Adhikarana 
ETENA YOGA: PRATYUKTA : 


For the same reason Yoga Saastra also is refuted. 


The question is raised as to whether Vedaanta cannot be explained accepting 
to Yoga Saastra. This Saastra was promulgated by the (four faced) Brahma whose 
set task was to expound the Vedas. Though Brahma accepts the [swarahood yet 


from his teachings (in the Yoga saastra it is seen that the World-Cause is said by him 
to be Pradhaana not controlled by Brahman. 


Reply: Since his teachings also are opposed to the various 
have also to be ignored as in the case of Kapila Smrti, After all, 
is but a jeeva subject to illusion. 


other Smirtis they 
he (the fourfaced) 

(3) 
By the above two Adhikaranas, the objection that the Vedantic doctrine is 


opposed to Smrtis has been met. Now, the doctrine is shown to be not against 
reasoning. 


(2-1-3) Vilakshanatwa - Adhikarana 
NA VILAKSHANATWAAT ASYA TATHAATWAM CHA SABDAAT 2-1-4 


No! because of the worlds being distinct from Brahman, And this distinction is 
learnt from the Upanishads. 


The question is whether the Vedaantas state Pradhaana as the World-Cause, or 
Brahman as the World-Cause. The opponent says that it is Pradhaana which is the 
World Cause, because the Vedaanta cannot affirm that the World is an effect caused 
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by Brahman, because of the fact that the World is dissimilar in nature to Brahman 
ewing to its being unintelligent: on the other hand, the Vedaanta can affirm the World 
as the eflect of the Pradhaana, because both of them are similar in nature. 


(Note: Here the opponent utilises the point accepted by Vedaantins that cause 
and effect are of the same substance. to support his argument. This world of matter 
and Jeeva is non-intelligent and impure, and also subject to control: whereas Brahman 
is all knowing, all Bliss ctc., and not subject to any control. How can such a thing 
so dissimilar be the cause of this world ?) 


Answer: Worms are produced out of honey, etc., which is wholly dissimilar 
to them. Hence, dissimilar things may exist as cause and effect. This will be 
explained in the 6th Sootra; the 4th and 5th merely state the objection. 


The meaning of the 4th Sootra is: This world consisting of mixed Chit and 
Achit is full of ignorance, pains, etc., and Brahman is All Knowing, antagonistic to 
all evil, full of wonderful Bliss. Therefore, they are distinct and dissimilar to each 
other. How then can Vedaanta say that Brahman is the cause of the Universe. The 
questioner also says that this dissimilarity is known not only by direct knowledge and 
perception but also by the Vedic words such as: ‘Sentient and non-Sentient Being.’’ 
‘He grieves, being bewildered by Prakrti.” “The Jeeva not being a Lord is bound 
because of its being the Enjoyer’’. 


(Note. These words show that the world of Chit and Achit is different from 
Brahman). (4) 


An explanation is offered to the opponent by an observer, (or a third person) to 
the effect that there is no Achetana in this world, because Vedaantas say ‘‘Water 
certainly wished’, ‘‘The Earth spoke’. and the actions of wishing and speaking 
ascribed to water and earth etc., are actions of intelligent Beings. The word 
‘“‘Avignaanam” is used only to denote the grade of knowledge. Some may not be as 
much knowing as the other. The opponent meets this by saying— 


ABHIMAANI VYAPADESA : TU VISESHAANUGATIBHY AAM 2-1-5 


The words used (i.e. aapa ; and ‘Prthivi’,) refer to the presiding deities (Devataas) within 
them and not merely to Water and Earth, because the epithet (Devataa) is used, and permeation 
of deities into them is also mentioned. 


(The word *Tu’ denotes that the Sootra is in answer to a question.) The words 
aapa: and Prthivi are used to denote the presiding deities. How is this known ? 
From the epithet used and the word ‘penetration’ or ‘permeation’. The word ‘Visesha’ 
in the Sootra means Viseshanam 1.e. the use of a word implying a qualification. Such 
use is found in the passage ‘Hanta Aham imaa: Tisro Devataa :” (in Chandopya) 
which uses the word Devataa in connection with the three things, i.e. Fire, Water and 
Earth. Again, in another passage, ‘‘All the deities disputed each with the other saying, 
‘I am the greater’ and then they went to Brahmaa”’. The word Devataa here is used 
in connection with Speech (Vaak) and other organs. As regards Anugati, penetration, 
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authority is the passage meaning, ‘‘The deity Agni becoming speech entered the mouth’ 
the Soorya Deity becoming Eyes entered the Eyes, Vaayu deity becoming Praana entered 
the nostrils’’. (Aitareya). (5) 

Having met thus the inter-explanation, the opponent concludes his argument :— 
The actions involving intelligence ascribed to Fire, Earth, etc.: are the actions of the 
indwelling deities, but the Fire and Earth remain Achetana, non-intelligent and so dissi- 
milar to Brahman and they cannot be caused by Brahman. 


The Answer to the above two Sootras is found in the next Sootra. 


DRSYATE TU 2-1-6 


But it is experienced : 7he word ‘Tu’ denotes refutation, 


It is commonly scen in the world that dissimilarity may exist between cause and 
effect. Hence, it follows that the world may be the effect of Brahman (the cause) in 
spite of the dissimilarities. (6) 


ASAT ITI CHET NA PRATISHEDHAMATRATVAAT 2-1-7 


If it be that the effect substance, would be nonexistent before, No! because, only the need 
for similarity is denied. 

If it is said that the Effect may be different (in substance) from that of the Cause, 
it leads to this proposition (conclusion) that before the time of production (creation) 
the Effect was not existing. Then, it leads to the “Asat kaarya Vaada’’ which is 
against the Vedantic doctrine ; which accepts the theory that the Effect and the Cause, 
are of the same substance. It is only then the passages, ‘‘Sarvam Khalu ldam Brahma’ 
("*The whole world is Brahman’’) can be reconciled. 


Answer: Itis not asif we (Vedantins) admit this. We do not say that the 
substance is not the same, but that the substance assumes different shapes and forms 
which may sometime be similar and at others dissimilar. In either case, the substance 
remains the same. (7) 


If the Vedantic view is accepted, a further objection is raised in the next Sootra: 
APEETHOU TADVAT PRASANGAAT ASAMANJASAM 2-1-8 


In the matter of Dissolution and Evolution, the Vedic Texts will become absurd, since 
the Brahman will be reduced to a world-thing liable to change. 


If Paramaatman, who is All Knowing with all His desires fullfilled, full of 
wonderful Bliss and not touched by any sin or blemish, is said to attain the stage of 
Jagat (the Universe) which is so contrary in its nature, then you will have to attribute 
to Brahman, Ignorance, Subjection to Sins and Blemishes and want of Intelligence. 
This is just like attributing to Mud and Earth, the characteristic of changing into pot. 
etc. In this state of contrariness, the Vedic Texts will become absurd. 


(‘‘Apeethou”* means dissolution, but it is merely illustrative to denote both 
dissolution and evolution. Therefore, when it is said that then the world is absorbed, 
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it includes the idea of ‘then the world is evolved.’ In both cases, Brahman will be 
said to be changing and impure.) (8) 


The answer to the above is in the next Sootra. 
NA TU DRSHTANTA-BHAAVAAT 2-1-9 


Not necessarily, as there are (parallel) instances. 


No such defects of ignorance, etc,, will touch Brahman; therefore, there can be 
no question of absurdity in the Vedas. The word ‘Tu’ emphasises the impossibility of 
the position of the opponent’s View. There are many instances where the same Being 
may exist in two conditions and yet the elements to which good and evil pertain may 
not exist all together in both the stages. Thus, a man is born a boy, becomes a young 
man and then an old man. Thestages of birth, boyhood, youth and old age, affect 
only the body and do not touch the soul, But there are other qualities, such as, 
knowledge, feeling of pain and pleasure which are all of the soul only. Therefore, 
Brahman as embodied in Chetana and Achetana becomes the World. In that stage 
Brahman is both Cause and Effect. Though it be so, the bad qualities, such as, 
ignorance and being subject of Karma which affect only His body (Chit & Achit) do 
not touch Him: the good qualities continue to remain with Him. The truth that in 
both conditions Chetana and Achetana are bodies of Brahman is declared by Antar- 
yaami-Brahmana etc. (9) 


SVA-PAKSHA-DOSHAAT CHA- 2-1-10 
And also because the (opponent’s own) theory is faulty. 


We accept the view of Brahman being World-Cause, not because that is above 
Criticism, but also because the other view supporting Pradhaana as the world-cause is 
faulty. In Pradhaana-Kaarana-Vaada, it is the accepted view that Jeevas (souls) are 
changeless and are mere Gnaana (knowledge) and by near juxtaposition of the Soul 


with Prakrti, the attributes of Prakrti (or matter) get fictitiously superimposed on the 
Soul and this delusion brings about Evolution. If by this approximation or near-ness* 
the Prakrti is able to impose its characteristics on the soul, it would mean that even 
the souls freed (mukta) will come under the delusion—which is against the opponent’s 
view. 


Again, if it is said that mere nearness will not do, but that some change also is 
necessary for this imposition, that cannot be. For, it isa rule accepted by the opponent 
that changes are caused by imposition; so imposition cannot be said to be caused by 
any change. Thus, it is shown by the very contrariness of the Saankhya doctrine 


itself that it is faulty. Thus, Saankhyas have espoused points inconsistent with each 
other and so their doctrine cahnot be accepted. (10) 


TARKA-APRATISHTHAANAAT API 2-1-1] 
Because of the Tarka’s (Reasoning’s) ill-foundedness, | 
As Kaapila or Saankhya doctrine is founded merely on Reason, as those 
reasonings have been condemned by the reasonings of Buddhas etc,, and as all reason- 
ngs rest on no good foundation, the Saankhya doctrine is not acceptable, (11) 
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ANYATHAA ANUMEYAM ITI CHET—EVAM API ANIRMOKSHA-PRASANGA: 


Should it be said that the doctrine may be established in other ways by Inference itself, 
the reply is, even then, there is no escape (from criticism). 


If some persons say they will establish the doctrine, beyond the criticism so far 
levelled against it, by other reasonings, even then, as reasonings are generally no 
unshakable, there is no escape. It may be (at some future time) some persons may 
be born who will be clever enough to confound those new reasonings. (12) 


(2-1-4) Sishta—aparigraha—Adhikarana 
ETENA SISHTA-APARIGRAHAA: API VYAAKHYAATAA :  2-1-13 


“By this (very reasoning) other schools, not accepted by the followers of Veda, are also 
explained away. 


By the same argument as advanced to repudiate Kapila-doctrine, that is, that 
reasonings are not solidly founded, the other non-Vaidic theories also are repudiated, 
such as, of Vaiseshika. This Sootra is intended to repudiate the other schools based on 
Paramaanukaaranatwa i.e, the. theory that atoms are the cause of the world. That 
theory is held by many schools of thought, and hence special mention in this Sootra. 
The ultimate argument of the Sootrakaara is that since all reasonings rest of no solid or 
unshakable foundations, any theory based on reasoning alone is unacceptable. Even 
among the Paramaanu Kaarana Vaadins there are differences of opinions (many 
varieties) e.g. Bouddhas accept atoms as soonya (as nescient) or a mere combination of 


qualitics and not a substance while Taarkikas argue that. atoms are existing 
substances. (13) 


(2-1-5) Bhoktraapatti—Adhikarana 
BHOKTRAAPATTE : AVIBHAAGA : CHET—SYAAT LOKAVAT  2-1-14 


If it be said that Brahman would become an enjoyer and so non-distinction (between 
Brahman and individual soul) will follow, (the reply is) there is a distinction as seen in the 
world. 


“You maintain’, says the opponent, “‘that there is a difference between 
Paramaatman who is the Soul of All and the Jeevaatman who is the Body of that 
Brahman, the difference being that His nature is one of unsurpassed Bliss’’. Such 
difference cannot be, for, since the Brahman has the whole universe (Chit and Achit) 
as His Body and an embodied soul is bound to suffer pain and enjoy pleasure, Brahman 
also becomes subject to such enjoyment etc. It is said in Chaandogya, ‘‘As long as 
one possesses a body. there is no escape from pleasure and pain, but they leave alone 
one who is free of bodies”. 


Reply: The distinction does exist. For, the Jeeva, the embodied soul is bound 
by Karma; and Brahman is not so Sound. Pains and pleasures are not really due to 
the possession of the body, but duc to (Karma) the transgressions of the injuntions of 
the Shastra. For, it is said that a released soul in Moksha assumes bodies but not 
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being bound by Shastras, it is not touched by any Pain, as stated in the passage in 
Chaandogya. “‘He becomes one fold or threefold; etc., he does not suffer from disease 
Or pain.”’ 


‘‘Lokavat’’—‘“*As we see in the world’. We observe in ordinary life that the 
subjects of a ruler, if they transgress the ordinance of the ruler, suffer the pain (due to 
punishment meted) but the ruler, who is above his own ordinances, does not suffer, 
though he like his subjects, has a body and is similar to them in many other ways 
also. (14) 


(2-1-6) Aarambhana-Adhikarana 


This Adhikarana deals with Asat-Kaarya-Vaada of Taarkikas that cause and 
effect are different in their substance. 


TAT-ANANYATVAM AARAMBHANA-SABDAADIBHYA: 2-1.15 


That the World is not other than Brahman follows from the Text containing the word 
‘*Aarambhana’’ and also other texts. 


The question is whether the World which is the (Kaarya or) Effect of the 
Brahman (which is Kaarana or the Cause) is or is not of the same substance as of 
Brahman. The opponent says it is not, for, our world-expericuce shows that Effect 
and Cause are not the same. The Cause and Effect are objects of different ideas» 
different nomenclatures; there is also difference in point of time of coming into 
existence, in their destination and in their utility. The shapes also are different and 
the numbers vary as in the case of a cloth which is made of a number of threads (yarns). 


These differences cannot be explained away if the effect and the cause are 
assumed to be one and the same in substance, Again, the activities of the producer 
of the effects, or of the instruments of production will become fruitless. The Srutis, 
conveying the idea of sameness, should be construed in a secondary sense. (For 
example, Father and son are said to be one). 


Reply :— The sameness in substance of the world (the effect) and of Brahman 
(the Cause) is established by hundreds of Srutis, e,g. 


(1) Forms and names are assumed by the substance for the purpose of utility, 


e.g. mud becomes pot for the purpose of carrying water; as a matter of fact 
pot is nothing but mud. ‘ 


(2) “O Somya ! in the beginning, the whole universe existed as a substance, 
lone without a second. It desired, ‘Let me become many ; Ict me be 
born’. It created Tejas.” ; 


(3) “‘All this has Him as Soul. He is Eternal’ He is the Soul that thou art. O 
Swetaketu !”’ j 


(4) “Indeed All this is Brahman, as birth, death and Sustenance are from that.’ 


(5) “This was a shapeless and nameless thing. That was modified into shapes 
and names.”’ 
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There is no difference at all, not even a smell of it. For, the (apparent) 
differences are due only to conditions but not in substance. Mud is still the same 
substance of Mud, even when it is shaped into a jar with a belly and a broad base. The 
activities of the Kaaraka (the person who brings about the Effects, etc) are not wasted, 
for, they are neceSsary to bring about the shapes. 


When thus the oneness of the Cause and Effect is clearly known to us by 
experience, and the differences in perceptions and nomenclature can be reconciled by 
the fact of tbe differences in conditions, why then go further and imagine any difference 


in substance ? Hence the whole world is of the same substance as Brahman, as It is 
the Cause of the Whole World. (15) 


BHAAVE CHA UPALABDHE :  2-1-16 


Because the cause is perceived during the existence of the Effect. 
When the jar is brought into existence-our perception persists that the same mud 
has become a jar. So no difference between Cause and Effect exists. Substance is 


not different during the stages of cause and effect, just as, Devadatta is not a different 
being in his boyhood, in youth or in his old age. (16) 


SATVAAT CHA APARASYA  2-1-17 


On account of the existence of the posterior (Effect) even during the existence of the 
Cause. 


Even when a man secs the jar etc, in the evening, he perceives that all these were 
in existence aS mud earlier in the day, that is the substance now perceived in the 
shapes of jars or pans, etc, was in the shape of lump of;clay. (17) 


ASAT-VYAPADESAAT NET! CHET—NA; DHARMAANTARENA 
VAAKYASESHAAT YUKTE: SABDAANTARAAT CHA 2-1-18 


If it be said, ‘*No, on account of the designation as being non-existent’’. then the reply is 
‘“*No, This is seen on account of another stage (Dharmaantara), from the complimentary passage 
from reasoning and from other Vedic Texts.”” 


The opponent :—From the passages, ‘‘Asat Eva Idam Agra Aaseeth’’, [In the 
beginning (at the time of Pralaya) this world was Asat-non-existent], *‘(Idam Vai Agre 
Na Eva Kinchana Aaseet’? (This world was not, not even a bit of it) it is seen that in 
the stage of causation, the effected substance is said to be non-existent; therefore, the 
theory that Effect is existent in the Cause is not to be accepted. 


Answer: No, the effected substance 1s said to be existent only when it is in the 
stage of forms and names and when it is said to be non-existent, it means that it does 
not exist in that stage, but is existent only in the subtle stage—a stage opposed to the 
other stage. How is this known ? From (1) the complementary sentences; 2) from 
Reasoning, and (3) other Vedic Texts. 
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(1) In the passage. *‘Tat Asat Eva Sat Mana: akuruta syaam Iti’’-(That thing be- 
ing non-existent, resolved in its mind ‘May I be’), the thing designated as ‘‘Asat’’ is said 
to have ‘‘resolved’*. That cannot be if jhe word means absolute non-existence. Hence. 
it follows that ‘‘Asat’’ here used is to denote a thing that existed but in its subtle stagee 


(2) Reasoning :—There is also reason to prove that Asat refers to a subtl, 
Stage. When we say that ‘a potis’” , the predicate ‘is’ denotes {the existence of 
substance in a stage, the idea of which is conveyed to us by the word ‘pot’. On the 
other hand, when we say ‘a pot is not’, the predicate ‘is not’ denotes another stage 
opposed to the stage conveyed to us by the word ‘pot’? Therefore, the expression ‘is 
not’ does not mean a stage of absolute non-existence but the stage of being ‘not pot’ 
but broken pieces. Absolute non-existence does not accord with our experience. 


(3) Vedic Texts :—‘‘Sat Eva Somya Idam Agra Aaseet’’ denotes a thing as 
Sat at the time of the Pralaya. This ‘‘Sat’’, and the ‘‘Asat’” in the passages quoted by 
the opponent refer to the same Being and at the same moment of time as the context 
shows i.e, with reference to origination of the World. It is called Sat as it exists 
in a subtle stage, and it is called Asat also, as it does not exist then in a created 


stage. (18) 
PATAVAT CHA 2-1-19 


And like the Cloth, 


It is clearly in our experience that the yarns when woven into warp and woof, 
become acloth. The same is the case with Brahman (He is the Cause and the Effect.) 


YATHAA CHA PRAANAADI: (2-1-20) 


And like Praana and Apaana etc- 
The same substance ‘‘air’’ exists in different parts of the body and gets different 
names, such as, Praana and Apaana etc; the activities are also different. So in the case 
of Brahman. (20) 


(2-1-7) Itaravyapadesa Adhikarana 
ITNARA-VYAPADESAAT HITA-AKARANAADI-DOSHA-PRASAKTI : 2-1-21 


“If Brahman is identified with Jeeva, there results the charge of not doing good to Itself‘ 
and also other charges (such as. inflicting misery on Itself).°’ (Note: Itara here means Jeeva as 
it is different from Brahman). 


The question is whether Brahman can be said to be the World-Cause. The 
opponent says: No! because from the passages, ‘‘Ayam Aatma Brahma’ and ‘Tat 
Twam Asi’’, the idea of identification of Brahman with Jeeva arises. The Origination 
of the world is the cause of the misery of Jeeva. If it is so and if Brahman is indentified 
with Jeeva, it means that Brahman seeks to do injury to itself and no good. Therefore,, 
a Brahman All Knowing, with all its desires fulfilled, etc., cannot be said to be the 
World-Cause. Besides, by saying that Cause and Effect are insubstance the same 
you set aside the Srutis which say that Brahman is different from Jeeva, as otherwise 


your doctrine of identity of the World and Brahman as Cause and Effect (gent ral = 
difference) cannot be established. (gencral non 
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It may be argued, the opponent continues, that the Abheda Srutis mention only 
what is natural and the Bheda Srutis mention what is not natural but due to limiting 
circumstances. (Upaadhi). This is the theory of Bhaaskara. He counters by the 
argument, ‘‘Does the non-conditioned Brahman (World Cause) know or does It not 
know that the Jeeva is nonedifferent from Itself? If It does not know, Brahman’s 
omniscience (or All-Knowingness) is destroyed, If on the other hand, It does know, 
If, knowing that, It creates Pains of Jeeva as Its own, If, knowing that, It creates the 
world, It is doing something no good to Itself, 


Then the Sankara’s doctrine is met. It is said, that the difference between 
Brahman and Jeeva is due to Illusion and the Bheda Srutis only refer to this 
Ilusive difference: this also is not correct; ‘“‘Is this illusion to be attributed to 
Jeeva Or to Brahman? If it is to be attributed to Jeeya, and Brahman 
(by contrast) is All Knowing, then as It knows that Jeeva is not different 
from Itself, it should experience also the Pains of the Jeeva as Its own. There- 
fore, as stated above, the charge of doing no good to Itself cannot be escaped from. 
On the other hand, is the Hlusion is to be attributed to Brahman that theory is not 
possible, because Brahman is self-illuminating, There cannot be any question of 
Ignorance about Itself; and there can be no occasion for creation which arises out of 
Ignorance. If again, it is said that the self-illumination of Brahman has been observed 
by Illusion, it results in this that Brahman itself becomes destroyed, as Brahman, 


according to the theory. and its Illumination are the same in substance, (AII these 
points are dealt with in extenso in Sri Bhaashya.) 


Thus, the argument of the opponent is that the theory that Brahman is the 


World Cause is absurd. 
The reply to the above is in the next Sutra. 


(21) 


ADHIKAM TU BHEDANIRDESAAT. 2-1-22 


Brahman is above Jeeva as the difference between them is stated expressly. (The word 
“Tu’’ shows repudiation of the opponent's view.) 


From the following passages : 


(1) ‘‘He is the Cause, who is the Lord of Jeevas who are the masters of 
senses.*” 


(2) ‘‘The master of Prakrti and Jeeva and the Lord of all excellent qualities.”’ 


(3) ‘‘After meditating on the Jeeva and the Director as distinct’’, it is known 
that Brahman is different from Jeeva and the creation of the world by Brahman 
according to the Karma is for the sport or Recreation of Brahman. Therefore, Brahman 
can be the World Cause. The Abheda Srutis like, ‘Tat Twam Asi’ do not establish 
identity, as they are to be explained by the theory that the Brahman and Jeeva are Soul 
and Body Still, the sameness (non-difference) of Cause and Effect cannot but b¢ 
correct. because it is accepted that Brahman embodied in Chit and Achit in their 
subtle stages is the World Cause, and Brahman is the effect also embodied in them in 
heir material or physical forms. 
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The Pain and Pleasure affect only the body, Chit, i.e. the Jeeva and changes and 
manifestations affect Achit; but all the High beneficient qualities and non-sufferance of 
all bad qualities remain with Brahman. There are other passages, supporting the 
difference between the Three Tatwas ‘Chit, Achit and Eeswara). ‘‘Sa Kaaranam 


Karanaadhipaadhipa:” (He is the Cause and Lord of Jeevas who are masters of 
senses), etc. 


(2-1-23) ASMAADIVAT CHA TADANUPAPATTI : 


The identity of Jeeva with Brahman cannot be; just, as it iS inappropriate to say: that 
stone can be same as Brahman. 


Just as (mere) stone, wood, (dried) mud or a pan cannot be identified’ with 
Brahman so also the Jeeva who is full of endless pains cannot be so identified -with 
Brahman which is full of unsurpassed Bliss with its desires all fulfilled. "Thus, not only 
is the distinctness establisbed by the Srutis; but from the natural characteristics of the 
two, the distinctness is clear. The Abheda Srutis have been explained as due to the fact 
of one being the body of the other. Compare Sootra in Chap I (iv) (23) 


(2-1-8) | Upasamhaara Darsana Adhikarana 


(2-1-24) UPASAMHAARA-DARSANAAT NETI CHET NA KHEERAVAT HI. 


If it is said. that Brahman is not the Creator, since we see in the world that a collection 
of instruments is necessary for creating things. No, like in the case of milk. 


The meaning is—since we see in the world that instruments are necessary for 
creating or producing things, and since such instruments are not said to exist with Para- 
Brahman, He cannot therefore be the Creator. 


The question is whether Brahman is the World-Cause or not. The opponent says, 
No!, because even a person with alland highest capacities requires, for producing 
things, many instruments, and in the case of Brahman, though capable of producing 
very many diverse worlds, cannot be the Creator without any such help. 


Answer : In the case of milk, it does not require anything to help it to turn into. 
curd. So, it is not correct to state that in all cases of production, material instruments 
are necessary. Hence, Brahman can be the World-Cause. ‘‘Hi’’, in Sootra is used to 
denote that the quesion is a foolish one, since the truth as thus illustrated is well 
known. (24) 


(2-1-25) DEVAADIVADAPI LOKE 


And as in the case of Devas in their respective worlds. 


The Devas and other (extraordinary) Beings each in his own loka (Dominion) 
create what they want by their own will or pleasure, without the help of instruments. 
In the same way why not with Brahman also? 

D—11 
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[f it is argued also, ‘As for Devas, their powers are known to us only from the 
Saastras (not seen by us with our physical eyes in this world). So can they be taken 
here in the Sutra for illustration-purpose?”’ The answer is : to explain the point easily, 
;.e. to those who accept Devas, the Sutra takes this illustration-If you accept the power 
of the Devas as laid down by the Vedas, you may as well accept from the same Vedas 
the various wonderful qualities of Brahman for creating the world. (25) 


(2-1-9) Krtsna Prasakti ‘Adhikarana 


2-1-26 KRTSNA PRASAKTI: NIRAVAYAVATVA SABDA KOPA: VAA 


The whole Brahman will be expended in one production, because Braliman has no parts 
or organs: or the texts- teachingsindivisibility will have to be ignored. 


Question ; Since Brahman is said to possess no parts, (Niravayava), it follows 
that when it becomes a World, the whole of it will become spent up and there will be 
nothing left beyond the created World. If to meet this point it is said it has parts or 1s 
divisible, then arises conflict with the Text, which teaches the organlessness of Brahman, 
i.e., its indivisibility in its Operative cause-stage. Again, if it should be said that 
Brahman does not change itself into the world but merely enters into Chit 
and Achit in their subtle forms as their souls, and as such soul He enters into them in 
their physical Forms and Names—the same objection holds good, i.e., if he is the soul 
of one form. He cannot at the same time be the Soul of another form. 


Answer :—Brahman is different in nature from all other things. He is not like 
ordinary things, as is well known from Vedas. He possesses All Powers. Therefore, 
in spite of being without Avayavas (or Parts) He can be both the Cause and the 


Effected thing or product. The doubts that can be raised in the case of ordinary Beings 
cannot be raised in connection with Brahman. 


The Taarkika theory which accepts ‘‘Jaati’’ says that Jaati exists in each and 
every individual thing belonging to the same class. For example, ‘‘Gotwam”’ 
“‘Cowhood”’ is found in every one of the cows, cows with horns, and cows without 
horns. That is to say, that quality exists independently in each of the cows. In spite of 
its being indivisible, it exists in every cow. In the same way, the objection, it raised in 
respect of the Brahman is not proper. 

This is not like Dvitva (Twofoldness); it cannot exist by itself but depends for 
its existence in one thing upon the existence of the other second thing. The conception 
of Cowhood, and the quality Dvitwa. (Twofoldness) do exist in many substances. 
But they are different from each othet. Every cow can be called a cow because of its 
possessing the ‘“Cowhood.”’ But every thing cannot be called as “‘two’” in. spite of its 
having twofoldness. The twofoldness depends on a second thing at the same time to 
exist in one thing. Cowhood is not so, Similarly, Bramhan has no parts, but pervades 
all things and exists in every thing. If you ask the Taarkika how a partless thing like 
Cowhood can exist in so many cows at the same time, he will answer, it is inferred as 
so existing. Similarly, we also say that Brahman in spite of being partless can exist in 
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many things at the same time and it can be many. Brahman is therefore the World: 
Cause. (26) 


2-1-27 SRUTE: TU SABDAMOOLATWAAT. 


Because Sruti says so; Brahman is to be known only from the Holy Word (Veda). 


We acknowledge Sruti as authoritative and final. So no questions should be 
raised on mere logic, To say that Brahman should be exactly like other things of the 
world is therefore not proper. (27) 


2-1-28 AATMANI CHA EVAM VICHITRAA: CHA HI. 


So also is it seen in the case of Aatman. Indeed, varieties are found everywhere. 


If it is argued that all qualities pertaining to Achetana should exist in Jeevaatman, 
the answer is it cannot be; for it is a different thing. Even among Achetanas such as 
Water, Fire, Air, Earth, each is seen to possess properties different from those of the 
other, such as, Cold, Heat. etc. So also in the case of Brahman, powers may exist 
therein different from the powers found either in Jeeva or in Achetana. Brahman is an 
unique Being. (28) 


2-1-29 SVAPAKSHA DOSHAAT CHA. 


Because his argument falsifies the opponent’s own position, 


If you accept Moola-prakrti as the cause of the World and if the theory that 
cause and effect should possess the same qualities is accepted, than to the Moolaprakrti 
must be attributed all qualities found in the Created thing. That is to say, Moolapra. 
krti must be supposed to possess Avayavas or Parts and be destructible, If it is argued 
that Moolaprakrti may be composed of Parts and still be indestructible (Nitya), it 1) 
against, our common World-experience. If it is predicated that Moolaprakrti is without 
parts the argument already noted will get spent up in the creation of one of the created 
things so as to leave nothing behind. (29 


2-1-30 “SARVOPETAA CHA TADDARSANAAT.” 


The Brahman we accept Is one possessing (unique) Powers. The Vedas also declare so. 


Cha denotes that, in addition to the inference of uniqueness of All-Powerfulness 
of Brahman, there is the fact that such powers are different in nature from those of 
others. There is Vedic authority also for that position. ‘Its Powers are various and 
different.” (30) 


To strengthen the arguments already advanced, the Sootrakaara raises the 
question again and reminds us of the answers already given in the following Sootra — 


2-1-3! VIKARANATVAAT NA ITI CHET TAT UKTAM 


If it is said that Brahman possesses No limbs or organs, hence He 


can ¢ 
Cause, No, the question has been answered. pat be the World 
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If the above argument is advanced relying on the passage, ‘‘He has no body or 
organs’’, the answer is that it has been already answered in the various Sootras. €. g: 
“Sabda Moolatwaat’’, ‘‘Vichitrascha Hi’’, meaning Brahman is different from the others 
as is well known only from the Srutis and We also see in the Worlds, a variety of 


Things with different powers.” Hence Brahman can be the World-Cause even without 
a Body or limbs, 


(10) Prayojanavatva-Adhikarana 
2-1-32 NA PRAYOJANAVATWAAT 


No, because there must be a purpose. 


In all matters commenced consciously and executed with deliberations, there 
must be a purpose. But creation cannot be for His (Brahman’s) own benefit, for He 
has no wants unfulfilled. If it is to be for the benefit of others, it must be to thei! 
advantage or happiness. But we know creation (Samsaara) is full of grief from the 
womb to death. So Brahman cannot be Creator of the World. 


The answer is :— 


2-1-33 LOKAVAT TU LEELAA-KAIVALYAM 
Just as in the world, the purpose is merely sport (Recreation). 


Though he is Avaapta-Samastakaama (with all objects for ful-filment of His 
Desires) the purpose of creation is merely for His recreation or Play; just as, in the 
world, an (almighty) Emperor of the Seven Worlds, thought he has all his desires ful- 
filled, still, with the object of enjoying some recreation or play, employs himself in 


playing with balls, etc.—in the same way, Eeswara also provides Himself with Recrea- 
tion, Hence, the purpose of Creation. 


2-1-34 VAISHAMYA NAIRGHRNYE NA SAAPEKSHATVAAT 
TATHAA HI DARSAYATI 


No partiality or mercilessness—Since the difference in creation is due to other cause$ (i.e 
Karma). So the Saastra shows. 


The opponent argues again : This Creation cannot be for His Play or Recreation. 
There will then arise the charge cf yestiality ageisst ike Crcetcr ir iket, cs | 
creation He has created scme as Gcds, scme as mencr beests: crd iso echeigec 


ra 


cruelty (mercilessness) on account cf infliction of insufferable sorrow of Samsaaras. 


Answer :— Though He has the full capacity to create (in any way He likes), Hi 
creation is made according to some rule i. e. paying due regard to the previous Karmas 
accumulated by Jeevas. Hence, there can be no charge of partiality or cruelty. This is 


clearly seen from the texts ‘‘Doer of good is born a good man ; doer of sin is born a 
Sinner.” 


2-1-35 NA KARMA-AVIBHAAGAAT ITI CHET NA—ANAADITWAAT 
UPAPADYATE CHA API UPALABHYATE CHA 


If it is argued that no Karma exists when (at the time of Pralaya) the Jeeva becomes one 
with Brahman), No! Because of beginninglessness (eternity) of Karma. This is reasonable; and 
it alse is so observed. 
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The argument is that no Karma is available in the beginning of the World, for, 
Jeeva is not then in existence, being one with Eeswara as Stated in passage, ‘‘Sat Eva 
Somya Idam Agra Aaseet’? and asthe word, Eva shows that Jeeva has no seperate 
existence. 


(Note :—The word ‘‘Avibhaagaat”’ indicates the stage before evolution into Forms and 
Names.) 


Answer :-— Jeeva and Karma are both Anaadi (with no beginning) 


If the above theory of the result of Karma is not accepted, it leads to the 
absurdity that Jeeva enjoys or suffers at the very beginning of creation for no reason. 
It may also be that Jeeva is deprived of the result of his Karma good or bad. 


The fact of the beginninglessncess of Jeeva is established both in the Sruti and the 
Smrti. The passage, ‘‘Tat Ha Idam Tarhi Avyaakrtam’”’ means only that the Names or 
Forms were not in existence and not that Jeevas also were not there. Other passages- 


(1) ‘‘Both all knowing and little knowing, Lord and subject have no births’’, 


(2) ‘‘An Eternal Being grants desires to other eternal beings” 


(3) ‘‘Know both Prakrti and Jeeva are ‘beginningless prove the existerce of jeeva 
as Anaadi without a beginning. 


2-1-36 SARVA— DHARMA—UPAPATTHE : CHA 
Because all attributes necessary for creation can be proved to exist in Brahman. 


We can establish Brahman as possessed of all qualities necessary for creating 
World. Brahman is known only from Saastras ; but Taarkikas and Saankhyas prove 
the existence of such qualities in their Tatwas, i.e. Paramaanu or Pradhaana. As they 
are equated to things seen in this World of limited powers, there arise many inconsis- 
tencies. But in the case of Brahman no such difficulty can arise. 


Thus ends II Adhyaaya I Paada. 
TY ADHYAAYA—II PAADA 


So far, the Sootras have demonstrated that Para Brahman is the World-Cause 
and the objections raised against the.doctrine have been refuted, Now, for the purpose 
of (further) safeguarding our own philosophy the Sootrakaara proceeds to demolish 
the doctrines of other philosophies, such as, those of (1) Saankhyas (2) Yogas 
(3) Taarkikas (4) Bouddhas (of four kinds), (5) Jains and (6) Paasupatas. It is neces- 
sary to do so. Otherwise, some slow-witted persons may believe that there is SOMe 
truth in those philosophies, and thus become indifferent to the Vaidic philosophy; and 
thus his faith on it may be shaken. 


Therefore. this Paada is intended to expose the faults and fallacies of the other 
philosophies. First, the Saankhya doctrine of Kapila is taken up for consideration, fer 
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the said doctrine comes nearest to the Vedic doctrine. This doctrine is described as 
follows in Saankhya Kaarika ‘‘There is one fundamental Prakrti (Cause) which is not 
an effect. From this Prakrti spring in order seven effects, Mahat, Ahankaara and 5 
Tanmaatras which themselves act as the cause of the sixteen further effects (pancha 
Bhutas (elements) and Eleven organs). There are souls which are neither Prakrti nor 
effects.’ Whether this philosophy is consistent with good logic is answered thus. 


(2-2-1) Rachanaanupapatti—Adhikaranam 
2-2-1 RACHANAANUPAPATTE: CHA NA ANUMAANAM PRAVRTTE: CHA 


Anumaana (Pradhaana) cannot be the fundamental cause, because it is not capable of 
producing nor is it capable of doing an act. 

Opponent says it can be proved that Pradhaana is the World-Cause by reasoning 
by logic. His argument is that this (wide and variegated) world is a product like the 
pot (made out of the earth). Products arise out of substances similar to themselves in 
nature, In this world full of variegated things of variegated qualities, the nature 
common to them all is that they are subject to pleasure, pain and dullness. They must 
be present in some subtle form in the Fundamental Cause also. These are named 
Satva, Rajas and Tamas. When they are in equipois or in a balanced condition, they 
are Said to be Moolaprakrti and the World-Cause Ifit is asked as to why the five 
elements. etc., be, not the primeval Cause, they cannot be, he says, because they 


are limited and conditioned in their nature and sothey must be mere manifestations 
or products of some other things Jimitless in nature. 


Answer: As in the case of a chariot or a palace, the material cause of the 
world is dependant on an Intelligent Being who is coversant with the nature of the 
substance and implements of creation; without a direction of such a person, no crea- 


tion is possible. So Pradhaana (Matter without intelligence), by itself, cannot be the 
World-Cause. 


The meaning of the Sootra is as follows: Anumaana-That which is inferred 
(Anumeeyate) i. e. (Pradhaana), Since Pradhaana is not controlled by an Intelligent 


Being, the Pradhaana cannot create (manufacture) the variegated and wonderful 
World. 


In construing Pravrtte : it must be taken along with the word Anupapatte: in 
the first compound word, its meaning being “without the Direction of an Intelligent 
Being, not even action is possible.”’ So Prakrti is not the World-Cause. 


The Cha shows that tnere is another answer to advance, that is pleasure, pain 
and dullness are mere qualities in a substance; their subtle forms i.e. Satva, Rajas 
and Tamas are also qualities and not substance. According to Saankhyas, Prakrti is a 
combination of Satva, Rajas and Tamas and not a substance. Hence, a mere combi 
nation of qualities cannot be the World-Cause, just as, the case of a white cloth, th 
Teal cause of the cloth set is not the quality of whiteness but the cotton which is white. 
white, Satva is a characteristic of a substance and produces lightness in weight, and 
produces lightness in weight, and brightness. Rajas is useful for growth and activity 
of a substance. Tamas produces heaviness in weight and obstruction to lightness. Thes 
are merc characteristics or qualities. They cannot exist without substance. (1 
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The opponent cites some cases where the direction of an intelligent person is not 
present. 


2-2-2 PAYOMBUVAT CHET TATRAAPI 
If it said, ‘‘like milk and water’’—even there (ariscs the same contention) 


If the Saankhya says in rejoinder that ‘‘in the case of milk and water etc.,...the 
transformation into curds, coconut milk and juices of mangoes, etc., takes place with- 
out a directing person, why not in the same way, the world evole independently with- 
out any outside help.” there the answer is ‘‘There also”, meaning thereby there is 


a Director even there. We see in the case of chariot or palace, the presence of the 
Direction of an Intelligent Person. We establish the existence of similar Intelligent 


guidance even in other like cases. This is also proved by the Sruti, ‘‘He who dwells in 
water’ etc., 1.e. Brahman is present even there. (2) 


2-2-3 VYATIREKAANAVASTHITE: CHA ANAPEKSHATWAAT 


As (according to Saankhya) pradhaana does not stand in need of help(for creation), there 
will then be no room for the opposite (of creation) t.c. pralaya. 


‘“Wyatireka’’ means the opposite of Sarga or creation; that is Pralaya. I¢ 
Pradhaana alone (without outside help) is said to be the cause of the creation, there 
cannot exist along with it Pralaya or Cosmic Destruction, For, Pradhaana will go on 
creating without any end to its activity of creation. (3) 


2-2-4 ANYATRA ABHAAVAAT CHA NA TRNAADIVAT 


The example of Grass, etc., cannot be taken, because similar transformation dozs not 
take place in other cases. 


If it is said that just as the grass and water taken by the cow become the World- 
Cause without help, that cannot be. Such a transformation is due to some intelligent 
guidance (Eeswara-Sankalpa-will of the Lord), for, the same grass eaten by a Bull or 
left scattered in the ground does not by itself become milk. (4) 


2-2-5 PURUSHAASMAVAT ITI CHET TATHAA API 
If. it is said, ‘as the man and the magnetic stone’,—even there. 


Saankhya says that Pradhaana (without a Director) is made to move by Jeeva 
(Chetana) by its mere nearness and with no activity. Just like a lame person with sight 
but unable to move can make possible the motion of the blind man unable to see by his 
proximity and also a magnet stone produces motion in iron by its mere nearness, in 
the same way Jeeva by his nearness to the Pradhaana activates it. Thus by the’ 
co-operation of Pradhaana and Jeeva the world revolves. 


Answer : These examples are not Opposite. In the examples taken, the lame 
man is not without activity altogether. Though he may not move, yet he has the 
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function of activity of knowing the road and directing the way. The blind man may 
not see; but he has to und:rstand the direction given and move accordingly. Hence, the 
example is not applicable to Jeeva who is without any activity of his own In the case 
i 1 1.:nat, it may be somewhat opposite, But its nearness or proximity exists some- 
times and not at other times; but the nearness of Jeeva and Pradhaana is always 
present; hence, there will be continuous creation and no Pralaya or Moksha. (5) 


2-2-6 ANGITVAANUPAPATTE : CHA 
Because the increase (of One quality over others) cannot be predicated. 


Saankhya says : When the Gunas Satva, Rajas and Tamas are out of proportion 
and when one of them becomes more (angi) and the others less (Anga), creation is the 
result of such disproportion, At the time of Pralaya, all the Gunas are in equipoise 
and evenly balanced. 


We ask ; How does the disproportion arise? How only by the existence of an 
Intelligent Being? If it is said that the dis-proportion is ever existent not produced by 


any Being, there will be continuous creation with no end. Hence, the above theory 
Cannot be accepted. (6) 


2-2-7 ANYATHAA ANUMITOW CHA GNASAKTIVIYOGAAT 


Because even in case of inference by other reasons or logic the want of intelligence 
is also there. 


If it is said that the theory of Pradhaana being creator can be inferred in other 
ways or for other reasons than those already stated and refuted, still the objections 
remain, eg. the impossibility of creating without an intelligent Principle behind. (7) 


The next sootra shows the absurdity of Saankhya’s theory. 
2-2-8 ABHYUPAGAME API ARTHAABHAAVAAT 


if Even (your argument) is accepted, Pradhaana cannot be the cause, 
purpose served. 


for there is of 

According to Saankhya-system, the purpose of the Creation is to afford suffering 
of Pain or enjoyment of Pleasure to (Purusha) Jeeva in this world, and to secure 
Apavarga, freedom or emancipation. This according to it, is brought about by Aviveka 
non-conciousness of difference between Prakrti and jeeva, which consists of imputing 
the quality of Chetana to Prakrti and the action of Prakrti to Jeeva. This leads to the 
conclusion that when the action is good, the Jeeva enjoys pleasure and the cons- 
ciousness of the difference begins, the Jeeva becomes freed of all actions, and attains 
Apavarga or emancipation. Thus is the Saankhya-theory. 


This cannot be accepted because the Purusha (Jeeva) according to the Saankhya- 
theory, is mere (Chit) intelligence ; he does not act ; he never undergoes any change. 
How can such a change-less Jeeva get the idea (superimposed on it) of being a doer, or 
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undergo the pleasures and pains of the World, for, this itself implies a change ? How 
can it be imposed on achangeless Thing ? Even the attainment of emancipation is not 
possible, because the Jeeva which is said to be mere intelligence and not an intelligent 
person, cannot know the difference between Prakrti and himself. Besides, if it is said 
that the whole thing is brought by Sannidhaana (proximity), Sannidhaana is alway, 
present as Prakrti and Jeeva are ever present or existing. So, creation will go on 
unceasingly. Nor can this Sannidhaana be the cause of Moksha, because in that cafe 
there cannot be any room for Samsaara. (8) 


2-2-9 VIPRATISHEDHAAT CHA ASAMANJASAM 
Because of the inconsistencies. (Saankhya system) is absurd. 


Prakrti (being Achetana) exists for the benefit of others; so Purusha (Jeeva) is the 
secr, the enjoyer and the director. This can be inferred from the Saankhya theory that 
Prakrti serves the purpose of giving to Jeeva Pleasures and Pains and also of leading 
him to emancipation. At the same time, Saankhyas inconsistently say that Purusha is 
Chit or mere intelligence, ever existing without a change, he is not a knower, enjover or 
doer, and therefore Purusha or Jeeva is neither bound nor does he take any action to 
attain Moksha and does not altain it either, but the thing bound and released is only 
this Prakrti, for this non-intelligent Prakrti in proximity with Purusba imputes to Itself 
the Intelligence of Purusha and imputes the action of its own to Purusha, Here, 
Adhyaasa or Imputation or super-imposition is the act of an Intelligent Being and 
cannot be applied to an Achetana (Non-intelligent Thing). Hence the inconsistency. 


Again, it is said by Saankhyas that Prakrtiin its generosity and without expecting 
any return, serves Jeeva by doing good, i.e. by giving him (Bhoga) Enjoyment and 
(Moksha) emancipation. What is the benefit to Jecva who never can see nor enjoy ? 


On account of these and other inconsistencies Saankhya system cannot be 
accepted. (9) 


(2-2-2) Mahaddeergha Adhikarana 


The Saankhya’s theory has been proved untenable, as based on no solig 
arguments and that it is full of contradictions. Now Vaiseshika’s theory of evolution 
from atoms, is taken up for consideration. Their theory is this: All the things of the 
World are divided into seven divisions (1) (Dravya) Substance (2) (Guna) quality, 
(3) (Karma) Action, (4) (Saamaanya) Common characteristics, (5) (Visesha) distingui- 
shing characteristic (6) (Samavaaya) Unification of substance and others, (7) Abhaava, 
Non-Existence. 


The first of the above, i. e. Dravya or substance is again divided into nine parts, 
Prthvi) Earth, (Ap) Water, (Tejas) Fire, (Vaayu) Air, (Akaasa) Ether, (Kaala) Time, 
(Dik) Direction. (Aatman) Soul and (Manas) Mind, The first four elements Earth 
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Water, Light and Air spring at the time of creation from atoms (Paramaanus) of the 
same kind. When two atoms unite, the substance formed is named Dvyanuka (binary) 
Three of these Dvyanukas joined become Tryanuka (Trienary) which is called Mahad- 
deergha and the Dvyanuka as Hraswa. Paramaanu is called Parimandala. The atom) 
of the four elements possess colour, taste, smell and touch ; some possessing all, some 
only a few of them. Thus, Earth-atoms possess all the four: water all except smell. 
Fire has only two, i. e. colour and touch, whil2 Air possesses the quality of touch only. 
All these atoms are eternal so also are their qualities eternal. Just as Earth-atoms are 
the cause of the Earth, the qualities of the earth atoms must be the cause of the 
qualities in the Earth (which must be similar to them). 


This theory of Vaiseshika is refuted in this Adhikarana. 


2-2-10 MAHAT—DEERGHAVAT VAA HRASWA—PARIMANDALAABHYAAM 


Just as the evolution of Tryanuka (Trienary) from Dvyanuka and of Dvyanuka (Binary) 


from Paramianu fatom which isa part of the above theory) is unsound, the other parts of the. 
theory also are (equal) unsound. 


The word Vaa means ‘cha’—and 


The question is whether the atomic theory of Kanaada is founded on correct 
reasoning or not. 


The Opponent says : In the world we see that things consisting of parts are the result 
of the com inatirn of various parts. Looking at mustard and comparing it with a hillock, 
we come to understand one is small and the other is big as their component parts are 
diffzrent in numbers Otherwise if such, difference in number is not accepted | 
there can be no difference in size betweeen the two. The mustard consists of a smajj 
number of parts and the hill a multitude of parts, If it be said that the atom itself 
contains an infinity of parts, the mustard and the hill will contain the infinity of parts, 
in which case the inequality in their sizes cannot be explained, Hence, we must 
assume a basic part, i.e. the partless atom. These atoms form the material cause of the 


World. The diversity of creation is due to Karmas of the individual Jeeva. The 
Eeswara may be accepted as an operator-cause. 


Answer: We also see in the World that when a big thing is produced by the 
combination of two things, union takes.place at the sides of each. It has been accepted 
that each thing has Ten Sides (the eight directions, direction above and direction 
below). At the time of the union, each thing presents three of its sides to the three 
sides of the other ; thus, by the coming together of these six sides, a bigger thing 1S 
produced. In the same way, when Paramaanu (atom), joins with another Paramaanu 
(atom), each must present three sides tothe three sides the other. This means that 
atoms have sides—which is aganist the theory of having no parts. If, however, it is said 
that union takes place by one Paramaanu being superimposed on another, then there 


will be no increase in size, even when. thousands of Paramaanu join together, for 
Paramaanu has no size or parts. 
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From the above example, the rest of the theory also is to be considered as absurd’ 
That Paramaanus through combination as Dvyanuka, etc., cannot be the primieval 
cause, because the subdivision has to go on indefinitely or limitlessly, is established ; 
Now other absurdities are pointed out— 


2-2-11 UBHAYATHAA API NA KARMA ATA ; TADABHAAVA : 


On both assumptions, there is no activity, hence no combination. 


It is said by the Vaiseshikas that the first or primary motion of the atoms (in the 
beginning of the world) is brought about by an unseen principle called Adrshta. Now , 
the question is whether the Adrshta exists in Paramaanu or in the Jeeva. Incitaer case 
Adrshta cannot form the cause of the World, because the Adrshta is not as il it spring. 
only at the time of the creation ; but must have existed even befor Pralaya (or Dissolu- 
tion). It follows that motion or (activity) should have come into existence even befor® 
dissolution. Hence, it is not the cause of the motion and no combination can arise and 
no creation is possible. 


If the counter argument is that the Adrshta requires maturation and become 
fruitful of action only at the time of maturation, the reply is: ‘‘The Jeevas are number_ 
less kinds and varieties. Adrshtas also are of various kinds. Therefore, it cannot be 
imagined that all these Adrshtas mature at the same moment and begin to produce 
results at the same time. Therefore. no first creation or even complete dissolution is 
possible.”? Vaiseshika further argues, ‘‘why not assume that the maturation is caused by 
the Will of the Lord. But the Lord, he accepts, is sought to be established by logic 
and inference only; and it has been already shown that He can be known only from 
Srutis and not established by mere logic. (11) 


(2-2-12),;SAMAVAAYA-ABHY UPAGAMAAT CHA SAAMYAAT ANAVASTHITE : 


And because Samavaaya (relationship) is accepted as a separate category) because. there 
are reasons for similar relationships. this will go on ad infinitum and there will be no finality, 


Vaiseshikas’ theory is absurd for another reason, They accept a category called 
Samavaaya. This is a kind of relationship between a substance and its qualities; and it 
proves the existence of the question just as Samavaaya is accepted for the above 
existence, another Samavaaya has to be found for the existence of this Samavaaya, and 
soon. Hence, no finality. If itis said that Samavaaya functions naturally without 
any further help and that no further samavaaya for it is necessary, why assume 
Samavaaya at all; why not say that the qualities by their very nature exist in the 
substance without the help of a Samavaaya. What Samavaaya is {Supported to do can 

e achieved even without it. . (12) 
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2-2-13 NITYAM EVA CHA BHAAVAAT 
And because also all the related things will be eternal (with no end). 


Samavaaya is a relationship and it is said by Vaiseshikas to be Eternal. Hence, 
the related things (i. e. the Earth, etc) should be eternal. We know these related things 
are not eternal ; hence Samavaaya cannot be eternal. 


According to tbe theory of Eternality of Samavaaya, even the parts and their, 


Combinations must all be accepted as eternal; then there is no room for the theory of 
Causality (Cause and Effect) (13) 


(2-2-14) ROOPAADIMATWAAT CHA VIPARYAYA : DARSANAAT. 


And because atoms are said to possess colour. taste etc., contradiction (of their theory) 
arises. That is from what we experience in the world. 


We see in the world that all things, such as, pot, etc., with colour, form, etc., 
are perishable and having parts, etc. If Paramaanu is said by the Vaiseshikas to possess 
colour, etc. then a Paramaanu according to our experience, cannot be without end and 
without parts. (But their theory, is that Paramaanu is eternal, subtle, etc.) (14) 


(2-2-15) UBHAYATHAA CHA DOSHAAT 


Because there are faults in both cases. 


If for the sake of argument, Vaiseshika says that Paramaanu has no colour, taste 
etc., it will follow that the world which is the effected product of Paramaanu (the 
Cause) will have no colour, taste, etc. If qualities of colour, etc., are said to exist in 
Paramaanu, the objection mentioned in the previous sootra will apply. Thus, in either 
way, the theory is not free from objection. (15) 


(2-2-16) APARIGRAHAAT CHA ATYANTAM ANAPEKSHAA 


Because there is nothing acceptable (in the above theory), 
disregarded. 


it should be entirely 
Kapila’s doctrine, though in conflict with Scripture and even logic, yet in some 
respect recommends inself to Vedic view of oneness of cause and effect In Kanaada’s 
theory, on the other hand, there is nothing to be accepted by the Vedic scholars and 1s 
also not reasonable. Hence, Moksha-seekers should disregard this Kanaada theory. 


(2-2-3) Samudaaya Adhikarana 
The atomic theory of Vaiseshikas has been refuted. As the followers of Buddha 


also teach that the World originates from atoms, the Sootras now proceed to examine 
this doctrine and show that the origination of the world cannot be accounted for bY 
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this theory. These. Buddhists are called Sowgatas, of which there are four schools. The 
first of them is called Vaibhaashika. He holds that all outward things, earth, water, 
fire and air are real and are aggregations of atoms. The reality of the inner world, 
such as, perception, feelings, thoughts, is also recognised. These aggregates of atoms 
of earth, water, fire or air are proved by means of perception and also by Inference. 
The second called Soutraantika holds the view that the external things, such as, earth, 
water, fire and air are not capable of direct perception bur can be only inferred by 
Vignaana or cognition, The third called Yogaachaara does not accept the reality of 
external things, but says that the realities are only the ideas and the outward things are 
like things seen in a dream, All the above three agree in stating that what they hold as 
real have only a momentary existence and each is replaced every moment by anothe! 
thing exactly alike, and so things seem as if permanent. The last of them ealled 
Maadhyamika denies the existence of everything and asserts a universal void, i.e. the 
non-reality of everything. (16) 


Sootras |!7 to 26 demolish the theories of the first two schools. First the 


theory of the first two schools. First, the theory of mementary existence is taken up 
for consideration. 


(2-2-17) SAMUDAAYA UBHAYAHETUKE API TAT-APRAAPTI: 


Creation is not possible even in the cases formed by both classes. 


The question is whether the first two schools of thought as to the origination of 
the World and its activities can be justified. Opponent “says ‘yes.’ The view stated is 
follows : The earth atoms possessing the qualities of colour, taste, touch and smell 
produce, by aggregation, earth; and atoms of water which possess the qualities o 

colour, taste and touch produce by aggregation, water. Similarly, atoms of fire which 
possess the qualities of colour and touch produce fire ; and so also the atoms of air 

which possess the quality of touch only, produce air. These are called Bhootas originate 
other aggregates, such as, bodies, sense-organs and sense-objects. The stream of ide, 
abiding within the body is the Jeevaatman or Aatman which perceives itself as ‘‘Aham” 
(‘I’). All these are momentary in existence ; still, as we ,perceive them as if permanent, 
the origination of the world and activities of persons can be explained. 


Answer :—The theory is wholly unacceptable, because’ the things are said t 
perish in a moment. Only permanent things can move first and afterwards <orbine 
with each other. Only permanent Aatmans can touch, know, take and use the objects in 
order. If these are not permanent, then—when do they move towards combination ? 
when do they combine ? If the atoms perish even at the time of the movement. which 
unite? Which of the stream of ideas (or which Aatman) enters into contact with aa object 
and with what object and when ? Which Aatman comes to know and when and wha 
Aatman proceeds to take up which objects? The touching-Aatman perishes before 
being known. The knower also perishes before taking up the object for his own ey 
The object (known) perishes before being taken. How can one Aatman touch the 
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object and how can knowledge come to another Aatman? How can again one take 
up the object which has been known by another. If it is explained by the fact that 
the ideas ‘I’ come all in one stream, even then, a stream is nota substance different 


from the ideas. The oneness of the stream is not real. Hence it is useless (for 
argument). 


As regards the point that we perceive the momentary objects as permanent and 
on that basis the world causation can be explained, the answer is-an illusion like the 
above may show a thing as another ; but can not produce the thing itself. One may 
imagine pearlshell as silver but no silver can be produced. No creation is possible on 
account of Illusion (Avidyaa) alone. When the momentary knower has perished, the 
coming substitute, being ignorat, cannot take up the object cognised by the other. We 
experience in the world people saying, ‘‘I saw the object and take it up’’ from this it 
follows that there must be a person and the thing of permanence, existing both at the 
time of seeing and at the time of taking up, as only such person is able to remember 
what he saw. Since the theory under consideration does not aceept permanence, the 


activities of the World cannot be supported-nor the causation of the World, according 
to that theory. (17) 


2-2-18 ITARETARA PRATYAYATWAAT UPAPANNAM ITI CHET-NA 
SANGHAATABHAAVA ANIMITTATVAAT 


If it be said that this may be explained through the fact that each one produces fhe other, 
we say ‘No’ because they are not the cause of aggregation. [the word ‘Pratyaya’ means ‘cause’] 


The opponent says : Though all things are of momentary existence, still it can be 
explained by the view that among the Avidyaas, desires, etc., each one of them is the 
cause of the production of the succeeding one ; thus the worldly activities are establi- 
shed. By Avidyaa, which takes the form of (false) knowledge of permanence in the case 
of things which are not permanent, thereand then arise desires and aversions. Thus, 


from the beginning, the continuous succession of these Avidyaas, etc., occurs just like 
in the case of the turning of the wheel. 


Answer :— If this is the argument, we say this cannot be, because the Avidya4 
cannot be the operative cause with regard to aggregation. For, Avidyaa means contrary 
knowledge ; it clothes the object impermanent with permanency. “Even so, the reality is 
that it does not become the permanent thing nor does it do any permanent activily- 
(Aggregation can occur only between objects which exist at least for some time). 
Moreover, the person who has the illusion of permanency in impermanent things, ceases 
to exist the very moment. To whom then do the desires and a versions attach? So 
Avidyaa cannot be the cause of desire and aversion. Hence, the continuous succession 
of Desires and Aversions is not possible. (18) 


- Still another reason is given against this theory. 
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2-2-19 UTTAROTPAADE CH A POORVA NIRODHAAT 


On account of the fact also that when the succeeding thing originates, the previous thing 
ceases to exist. 


Bauddha’s theory is that everything in each moment is a new one. Then the 
previous existing jar cannot be the cause of the jar originating next moment as it peri- 
shes the very moment. If it is said that Abhaava, the non-existence itself is the causal 
power, anything might originate out of it; why merely the jar? 


In the case that the causal power need not be existent at the time of the succee- 
‘ding thing, if a jar only by its existence in the previous moment may be the cause of 
another jar coming in the next moment, then it would follow that one jar existing in 
the previous moment would be the cause of all the jars inthe next moment wherevel 
found. If however, it iS argued that the previously existing jar is the cause of the 
subsequent jar which exists at the same place only, then you will have to accept at least 
that space is a permanent thing, and not momentary. (19) 


The same objection applies to Vignaana (perception). Perception is caused by 
contact of organs with the object concerned and this ean take place only the moment 
next after the contact. But under this theory at the time when perception occurs, the 
object and the contact have both disappeared. How can the perception arise then? The 
next sootra makes this point clear. 


2-2-20 ASATI PRATIJNOPARODHA : YOUGAPADYAM ANYATHAA 


If the cause does not exist, the proposition will have to be givenup. If it exists, the two 
would exist at the same time. 


If the theory that there may arise something out of nothing is accepted, that is, 
if cognition can be said to arise without the existence of the’ object, then, the principle 
already admitted by you will be contravened. It is admitted by you that for cognition 
or perception (Vignaana) four ingredients are necessary, (1) Adhipaticause (the seven 
organs) (2) Sahakaari-cause (subsidiary helping causes, such as light, etc.) (3) Aalam- 
bana cause (the object to be known) and (4) Samanantara Pratyaya-cause (the 
knowledge existing in the previous moment). 


Perception can arise only with reference to a thing in existence at the moment. 
Also a cause must have previous existence for the effect to follow, From this. it follows 
that the thing to be perceived should exist in the previous moment and also at the time 
of perception. (Moreover, if it is assumed that when the later momentary jar originates 
the previous momentary jar still exists, it would follow that there are two jars at the 
same time which is against your doctrine. ) Thus, the theory of momentariness would 
have to be given up. (20) 
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In the two preceding Sootras the creation from nothing has been disproved; now. 
it is sought to be shown that no substance or object can be completely annihilated, 
Says the Sootrakaara, there cannot be any destruction of an existing thing ie of a 
substance, without its continuance (in some form) 


2-2-21 PRATISANKHYAA-APRATISANKHYAA NIRODHA-APRAAPTI : 
AVICHCHEDAAT. 


Neither kind of destruction, pratisankhyaa nirodha or Apratisankhyaa nirodha is possible, 
because the substance continues to exist without interruption. 


The meaning of the Sootra is that’Pratisankhyaa-destruction and Apratisankhyaa- 
destruction i.e. gross and subtle destructions are not possible. (The Sowgatas maintain: 
that there are two kinds of destruction, one the gross in which the destruction is seen, 
and the other subtle which cannot be seen). Pratisankhyaa means Pratikcola Sankhyaa, 
contrary knowledge. Therefore, Pratisankhyaa Nirodha means the destruction 
at which a contrary knowledge arises, i. e. when a jar is broken, the 
knowledge of the broken bits (Kapaala) is generated and the knowledge that it isa Jar 
(of the unbroken jar) disappears. Apratisankhyaa-nirodha means a destruction during 
which only the knowledge that it is jar, arises ; the contrary ‘knowledge does not arise ; 
this destruction occurs every moment. The gross destruction is what ome sees 


happening when hammer hits a substance. The subtle destruction is what happens 
momentarily and which cannot be seen. 


In either case, the noncontinuance of the thing does not happen, because of the 
existence of the substance during origination and destruction as has been demonstrated 
in Satkaarya Vaada propounded in the Sootra, Tat-Ananyatwam (II) (i) (14). In the 
case of a jar smashed, the non-total destruction is proved by the same continuing to 
exist in the form of the broken bits. Even in the case of exinguishing of a lamp we say 


that it has assumed another subtle form, the substance still continuing. There cannot 
be anything against Satkaarya Vaada. (21) 


2-2-22 UBHAYATHAA CHA DOSHAAT 
In both cases, the objection remains. 


If it is said that the effect perishes completely and that the effect originates out of 
nothing, in both cases, there are objections; and so the theory is not acceptable. In 
either case, the question is out of what the succeeding thing arises. If it is out of 
nothing, it should also partake of the nature of nothing, for, we know the cause and 
effect are of the same nature, just as the things made out of mud or gold, etc., 
such as a pot or a diadem are of the nature same as that of the mud or gold. Therefore 
something cannot arise out of nothing. (22) 


2-2-23 AKAASE CHA AVISESHAAT 


With regard to the Element, Ether also, (the theory is faulty), because there is no 
difference. 
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The Sougatas accept only four elements out of the usual five. They do not admit 
Aakaasa (Ether). Such a statement as to nonentity of Ether cannot be accepted. Ether 
also is like the other elements which are admitted to be positively existent, the experi- 
ence in respect of both is the same. Look at tbe passage or perception ‘‘Here flies the 
hawk and there a vulture.”” The above judgment on our part implies a consciousness 
of ether as marking the different places of flight and of certain but different birds. 
Hence Ether is a substance. [23] 


2-2-24 ANUSMRTE: CHA 
On account of recognition (Pratyabhignaa) 


Because of the power of recognition, momentariness of the thing cannot be 
established. Recognition is the knowledge that ‘‘that is this.’* Recognition is therefore 
a kind of perception of a thing in existence before and now. The object of that 
perception is that which is in existence on both occasions If it is argued that the know- 
ledge of ‘‘That”’ is only a memory of a thing because thete is no contact of the object 
with sense organs at the time, and the knowledge of ‘“‘this” is a direct pcrception of 
another thing existing and hence the momentariness is established is corect, the reply 
is that the knowledge gained by ‘‘that is this’’ is identity (of things) and not a collec- 
tion of different things, as in ‘‘that’’ and “‘this’’. Recognition can happen to a person 
only when there is a union of two things, the impression gained by him previously and 
the impact of the things on the sense-organs. So both of the above are ingredients for 
recognition. [Note :-The question is raised, ‘‘Can there be two causes for one result?’ 
For mere memory, impression is enough, for mere perception the impact on sense organ 
is enough, The answer is: Recognition is neither the one nor the other, but ofa 
different kind. Hence it requires the above two as ingredients and so both of them can 
form the basis for recognition. ] 


Next. the Sougata cites the example of a flame and argues that though the 
flame at one moment is other than the flame at another time, we generally call the 
flame as one flame because of the similarity, though not of identity; and why not 
likewise in the case of a jar, etc. We reply that this argument leads to the position that 
the person who knows the similarity of two flames must be in existence when he saw 
a flame at one moment and must necessarily exist at the moment also when he sees the 
flame at some subsequent time, That means that the same person exists permanenty for 
some time at least. Hence, it is against their theory. Similarly, the outer objects also 
may be permanent. Besides, by mere example no principle can be established. [24] 


Now Sootrakaara takes up the case of Sowthraantika (one of Sowgatas) who 
maintains that the external object are to be inferred by knowledge and not directly 
perceived. The argument on his side is as follows: The sense organ unites itself with 
the object (then existing), then results the Intelligence on which the external object 


impinges its Form (Aakaara). The Gnaana (Intelligence) gets the idea (the shape) , 
from that idea it is inferred that there must be an object outside similar to that which 


had produced the Aakaara (image in the Intelligence. Thus the existence of the external 
D—13 
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object is known by Inference only, and not by perception direct. This is answered by 
the Sootra— 


2-2-25 NA ASATA : ADRSHTATWAAT 
It is not of Non-existence ; such a phenomenon is not known. 


The qualities of a non-existent object cannot unite with anything else. Why? 
Such a thing is not seen (in the world). When the object with qualities has ceased to 
exist, we have not seem the union of its qualities alone with something else. So, the 
shape of a thing perished cannot unite in a knowledge, arising thereafter. [25] 


2-2-26 UDAASEENAANAAM API CHA EVAM SLODHI: 
Even persons who sit idle may get the benefit. 


The sootra deals with another argument common to both Vaibhaashika and 
Soutraantika, Ifthe theory is accepted that all things are momentary in existence, 
then we shall have come to the conclusion that even a person who sits without making 
any effort will reap the benefits here and hereafter According to the theory, the person 
who begins the effort to get something is not there but perishes and the person who 
enjoys the fruit is a different person. If that can be so,ie. if a person who does not 
make the effort at all gets the benefit, why not we ask, the enjoyment of the fruit by 
the ‘effortless person even without any initial effort at all. Even if the theory of 
continuous succession is advanced, i.e. that the person who starts the effort and the 
person who enjoys are connected together by a continuous succession, even this quality 
of succession (Samskaara) is not accepted by you aS permanent. [26] 


(2-2-4) Upalabdhi Adhikarana 


This Adhikarana deals with the view of the third school of Sowgata known as 


Yogaachaara. According to this school outside objects have no real existence, only 
perceptions are real. 


2-2-27 NA ABHAAVA : UPALABDHE : 


No. Non-existence, because of being preceived. 


The question is whether the opinion of the Yogaachaaras who accept the existence 
of Gnaana (Intelligence) only (not of the others) is founded on sound basis. The 
Opponent says the theory is sound. His argument is: Everybody, even the person who 
postulates the existence of an eternal object, must accept the existence of knowledge 
shining with ideas (Aakasra) of the external things. For, in case of all things, they 
shine forth each with its individual form. The knowledge of jar means the knowledge 
having the idea (Aakaara) of a jar. Beyond the internal idea in the knowledge, there 
1s nothing like an external Aakaara. Hence without postulating the existence of an 
external object, the proposition ‘“‘the post is known’’, etc, can be established. The 
Opinion that we generally get that externally the things exist. is due to mere illusion. 
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Answer :— The existence of ‘‘knowledge’’ is to be established only by our 
experience in the world. When we analyse the proposition ‘I kiow the jar’, three 
things are found; the knower, the known, and the knowing. For example, when we say 
‘cut the wood’ there are the cutter, the wood that is cut and the act of cutting. We 
cannot think of cutting without the cutter and the wood that is cut: so also without 
the knower and the known, no ‘knowiug' is possible. As regards the idea (Aakaara) 
of the knowledge, there is no authority for affirming that beyond the idea of the 
external object, there is another internally in the Gnaana or knowledge. There is 
nothing like a seperate idea or Aakaara in respect of ‘cutting’ apart from that of the 
external object, i.e. wood that is being cut. If at all, an Aakaara (idea) is to be 
attributed to cutting, it can be nothing more than that it has the wood being split 
in .two. 


The Sootra means, There cannot be predicated the non-existence of things other 
than mere knowledge. for when a person says, ‘I know the jar’ there are two other 
things also along with the knowledge, the knower and the object of the knowing. [27] 


2-2-28 VAIDHARMYAAT CHA NA SWAPNAADIVAT 
Not like dream perceptions; owing to the difference (io nature) 


It is argued ‘‘why not perceptions during waking hours be like perceptions 
during dreaming time, No! thev cannot be, for, thev are far different from each other 
in their nature. The cause of dreams isa kind of sleep or some disturbance within 
the body. Moreover, on waking, the man gets the knowledge that all dreams are false. 
Such a thing does not happen in the case under consideration. 


The word ‘cha’ exnresses the idea that even dreams are not quite false but are 
things created and brought about by the commandment of the Lord. They are realities 
tothe dreamer during the time they last. (Ch. III (ii) (1).) So in neither case, does 
the example taken avail. [28] 


2-2-29 NA BHAAVA : ANUPALABDHE : 
No existence; because no perception. 


There cannot exist mere knowledge without the existence of things, its objects. 
Such a phenomenon we have not experienced in the world. How can the existence of 
knowledge alone be established when such a thing is unknown. especially when there 
is no room for contrary knowledge as in the case of dreams. So the negation of the 
knower and of the thing known is absurd. When the above two things which are 
in our actual experience are denied existence, why should the knowledge alone be 
said to exist ? 


(2-2-5) Sarvathaanupapattyadhikarana 


The three branches of school have been dealt with and condemned as unaccep- 
table. Now, is taken up for cosideration the school of Maadhyamika the exponent 
of the four theorists. 
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2-2-30 SARVATHA ANUPAPATTHE: CHA 


And because of its being unproved in any way. 


The question is whether the exponent of Universal Voidness (Sarva Soonyé 
Vaadin) is acceptable or not. The opponent says ‘yes’. For, neither Intelligence 
(internal thing) nor the external objects, like jar etc., do exist. For, their originatio® 
cannot be proved. Do the external things like jar originate from a Being or @ Non- 
Being? The former is not correct, for, a lump of mud is turned into jar only 
when it is destroyed by the kneading. As regards the latter, what comes out of Non 
aeing must itself be a Non-Bsing. Hence, the Universal Non-Being (Soonya). 


Answer :— The words “Being” and ‘“‘Non-Being’’ merely denotes stages a 
an existent thing. The word ‘‘Asti’’ (there is) only denotes the present stage of the 
thing, and the word ‘“‘Naasti’’ (There is not) denotes a contrary stage, past OF future. 


Thus the words “Being and “Not Being” denote only conditions of existence and not 
total non-existence of the things. 


The meaning of the Sootra is as follows: Does the opponent establish his 
doctrine by assuming that All have existence ie. Being, or have no existence at all 
i.e. Non-Being, “Being” means the present condition of the thing. and ‘“Not Being 
means the past or future condition of the thing. For the words, ‘Asti’ and ‘Naasti” 


denote the substance and its conditions. On none ‘of these views can Nothingness 
mentioned by the opponent be established. [30] 


Next, the doctrine of Aarhata or Jaina is taken up for consideration. 
(2-2-6) Ekasminnasambhava—Adhikarana 
2-2-31 NA EKASMIN ASAMBHAVAAT 
Not so. because of the inoossibility of their existence in one thing. (at the same time) 


The question is whether the Jain doctrine is proved or not. The onponent says 
itis. The Jain doctrine is: The whole world is to be divided into two. Jeeva (Soul) 
and Ajeeva (non-Soul) or Bhoktr or Bhogya ; and there is no Lord. Ajeeva (non-Soul) 
is to be divided into 5 sub-divisions. Dharma (merit), Adharma (demerit), Pudgala 
(things having aggregation and separation etc.) Kaala (time) and Aakaasa (ether). 
Each of these substances possesses both positive and non-positive qualities, such as 
Being aod Not Being, External permanence and Impermanence, Differentiation and 
Non-Differentiation. Each of the above six has Existance, Unitv and Eternity, because 
it is a Dravya (substence). When however we look at the modifications, these things 
assume the other contrary qualities of Non-Being, Differentiation and Impermanence. 
These modifications are called technically as ‘‘Paryaaya’? Though the qualities are 
contrary in nature. vet, Since they seem to inhere in one thing, we have to admit that 
both sets (positive and negative) exist in them. 


So all things are Anekaanta (many- 
sided). 
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Reply :— Since admittedly the qualities are opposed to each other, they cannot. 
like shade and sunshine, co-exist in one thing, Knowledge originates with the idea 
“This is such’’. Here ‘this’? denotes a substance and ‘such’? denotes a condition or 
stage of the thing. The stage may change ; and the negative qualities pertain to the 
condition or stage and not to the substance What remain in the substance are Sattva, 
Nityatva and Ekatva, (Beingness, Permanence and One-ness). It follows that no 
substance can possess both qualities at the same time (which are opposite to each 
other) and no such affirmation can be made. When we say that a substance is Anitya, 
i.e not permanent, we mean only that it has changed its condition. Utpatti means the 
attainment of a certain stage; and ‘‘Vinaasa’’ means the attainment of a 
stage opposed to that. If it is said that Nitya means not liable to 
change, it cannot apply to any Dravya or substance, for itis always liable to change. 
Similary, Bhinnatwa means possession of different and contrary qualities. Abhinnatwa 
means the opposite of the above. These contrary qualities cannot exist in one, just 
as horse hood and buffalo-hood cannot exist in one substance. Indeed, a substance 
(like mud) has two stages, such as, pot or saucer. There is no contrariness in such idea, 
for the mud may be jar in some parts and the saucer :n other parts. Again we say 
Devadatta (a man) is born and is dead. [he contrariness of the idea is rejected as 
their conditions are due to the difference in the periods of time. In fact, no contrary 
qualities Can exist in a thing in the same space and at the same time. [31] 


2-2-32 EVAM CHA AATMA AKAARTSNYAM 


Likewise, also the non-entireness of the Aatman. 


Jaina’s doctrine is that each soul has the same size as the body in which it 
abides This is absurd, for when a soul which previously abode in a big body (e.g. of 
an elephant) has to enter the body of a smaller size (such as, that of an ant). it would 
not entcr in its entirety, the entrance will be incomplete. (32] 


2-2-33 NA CHA PARYAAYAAT API AVIRODHA : VIKAARAADHIBHYA: 


Even if (it is said) that Aatman undergoes changes in conditions, the difficulty is no 
removed, because change, perishability etc., will result. 


If the Aatman is taken to shrink according to the size of the body it enters, this 
will lead to attributing to Aatman changeability ; and hence, perishability, as in this 
case of a Jar or acloth. [33] 


2-2-34 ANTYAAVASTHITHE : CHA UBHAYANITYATWAAT AVISESHA : 


If it is said that the real size of the soul is that at the time of Moksha, then there can be 
no difference (in sizc) even at the previous stages: as both (Aatman and its size) are eternal. 


As the size of the soul at the time of final release (or Moksha) is its natural 
enduring size, the Aatman and its size are eternal. No intermediate changes in size 
can be proved so as lo suit its temporary bodily abodes. Hence the doctrine of the 
Jain is not correct. 
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(2-2-7) Pasupatyadhikarana 


Then the Paasupata doctrine is taken up for cosideration, 


2-2-35 PATYU : ASAAMANJASYAAT 
The doctrine of Pasupati is to be disregarded, because of its absurdity. 


The question is whether the doctrine of Pasupati is to be taken as acceptable or 
not. The opponent says it must be accepted, because the author of the doctrine i.e., 
Pasupati is a High Soul who has realised all things and has undertaken the work to 
expound to us the Highest Goal. Hence. his doctrine must be accepted. 


. Answer :— No; it is absurd. Because it holds the higher thing as lower and 
vice versa ; this is in opposition to the text of Veda, which has no beginning or end 
and is studied and handed down in succession without interrup‘ion and not open to 
the charge of faults, like indifference. etc. Again, the Paasupatas hold that there isa 
distinction (otherness) between the material cause and the creator (the operative cause) 
and that the latter cause is Pasupati. They also preach practices which are opposed to 
Vedas, such as, the installation of pot of intoxicants and worship of the presiding 
Devatta therein, and also the wearing of the six Mudraas, viz. the necklace, golden 
ornament, ear-rings, the head jewel, ashes and the sacred thread. [35] 


2-2-36 ADHISHTHAANA-ANUPAPATTE : CHA 
On account of the impossibility of (establishing) Rulership (in God by inference). 


The Paasupatas try to establish the existence of God only through Inference and 
not on authority. In that case, it is impossible to prove the Lord as the Ruler, because 
the Lord is without a body and the power of ruling material causes is obs:rved only 
in the case of embodied beings, such asa potter. If you have recourse to the hypo- 
thesis that Lord has a body, there are difficulties arising. Since a body consists of 
parts, it cannot be Nitya (eternal or imperishing). If you say that the body is perishable 
no rulership is possible when a body has perished. {36] 


2-2-37 KARANAVAT CHET NA BHOGAADIBHYA : 


If it is said that Rulership is like in the case of organs by Jcevas. the answer is: No: 
enjoyment, virtue and sin ctc., have to take place. 


The arguer goes further and says as follows: Though Jeeva controls the exter- 
nal things by the help of his own body, yet to control the body or senseorgans, he 


does not reauire any further help, such as another body. In the same way the Lord 
can control Pradhaana without having a body. 


Answer :— This analogy is inappropriate The rulership of the body by Jeeva 
is due to the previous Karma, Just like that, the Rulershlp of God must be attributed 
to His Karma (Punya and Paapa). Thus, He will have to be subject to the enjoyment 
of the effect of good and evil deeds. That Is, all the characteristic qualities of Jeeva 
will have to be attributed to Him. | (37) 
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2-2-38 ANTAVATTWAM ASARVAGNATAA VAA 
*“Vaa’’ here means ‘‘And’’ (Because of) the Finiteness and absence of Omniscience. 


There is another reason for not accepting the doctrine of Pasupati: Since 
Karma is to be accepted, it follows Eeswara will be subject to Karma, i e. subject to 
creation, dissolution and so on. His omnisciance will thus get nullified. [38] 


(2-2-8) Utpattyasambhava Adhikarana 


[In this Adhikarana the doubt is raised as to whether the Paancharaatra is also 
destitute of authority, just like the other Tantras, Viz Suankhya, ete. The opponent 
Says, that Paancharaatra also is not authoritative. It may be noted tbat among the four 
Sootras of this Adhikarana, the first two contain the arguments of the opponent and 
the last two give the answers to them. 


2-2 -39 UTPATTI-ASAMBHAVAAT 
Because origination of or cannot be (accepted). 


From the Sruti, ‘*He is not born nor does He die’’ it is clear that Jeeva has 
no beginning and no end. But Paancharaatra says that Jeeva, Sankarshana is born. 
Hence, tbe Paancharaatra is not authoritative being opposed to Srut. [39}] 


2-2-40 NA CHA KARTU: KARANAM 
There is no origination of the organ (or instrument) from the doer. 


From the passage in Paancharaatra, it is understood that from Sankarshana a 
Jeeva, the mind originated. But in the Upanishad, it is everywhere said that mind 
along with other organs originated from Paramaatman-an obvious contradiction. 
Hence also Paancharaatra is not authoritative. 


It is said therein ‘‘from Vaasudeva the Highest, Brahman, the Jeeva Sankarshana 


Originated. From Sankarshana Originated the internal organ (manas) named 


Pradyumna‘ aod from Pradyumna sprang the organ of egoity called Aniruddha ’. 
This statement of the origination of Jeeva etc. is against Srutis. Again it says: 


‘“Saandilya not having realised Purushaartha (the ultimate goal of life) from a study 
of the Four Vedas.’’ Thus a disregard of Veda is also disclosed [40] 


Answer :— There is no such contradiction because Sankarshana, Pradyumna 
and Aniruddha who are but emanations of the nature of the Highest Brahman are but 
Avataara (incarnations) by Him out of His own sweet will and pleasure, (a voluntary 
assumption of bodily form for the welfare of the mankind) as authoritatively stated in’ 
the Sruti text, ‘‘Not born, He is born as many’’. The words, Jeeva, Ahankaara and 
Manas, are but expressions to denote the Vyoohas (emanations) Sankarshana etc. 
who have Jeeva etc. as their bodies, This is analogous to the Text ‘Tat Teja: Aikshata” 
where Tejas means Paramaatman who has Tejas as his body. 
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As regards the other objection about the disregard of Vedas by the passage 
above quoted, the passage was used not to disregard the Vedas but only extol the 
glory of Paincharatra Analogy is found in the texts dealing with Agnihotra, ete. 
There are three kinds of performing Agnihotra; one, before the sunrise, the second, 
at the time of the rising of the sun, and the third, after the sun has risen. The texts 
dealing with one kind use expression of contempt as regards the others. The object 
there is not to abuse but only to bring out the excellence of that kind of Agnihotra, 
performance of which is recommended. This is an established and accepted principle 
of interpretation (in Poorvameemaamsa Again, another example: In Bhooma-Vidyaa 
in the Upanished, it is said that Naarada told Sanatkumaara that he had studied all 
the four Vedas, Rik, Yajus, Saama, Atharva, the Itihaasa and Puraanas and still he 
was ignorant of the Supreme Being. This does not mean any censure of the Vedas, 
but only an exaggation to extd the Booma Vidyaa. Moreover, the Paancharaatra 
follows the Vedas, for, in the Paancharaatra are prescribed Upaasanas (meditations) 
mentioned in the Upanishads and modes of worship not opposed to the Vedas, such 
as, Abhigcamana, Upaadaana, Ijvaa, Swaadhyaaya and Yoga. Hence, Paancharaatra 
cannot but be authoritative in full. 


’ This answer is furnished bv the next two Sutras : 
2-2-41 VIGNAANAADIBHAAVE VAA TADAPRATISHEDHA: 


If the view of Avataara (incarnation) etc., is accepted, there is no repudiation (of 
Paancharaatra) 


The word ‘‘vaa’’ denotes the statement of the opposite view. 


‘“Vignaanaadi’’ means Brahmam whiuh is all Intelligence. ‘“‘Aadi*? here must 
be taken to mean annihilator, as derived from the root, ‘‘Ada-eating’’. Bhaava here 
means aavirbhaava or Avataara. The ulterior meaning is that Sankarshana, Pradyumna 
and Aniruddha are but avataaras of Brahman, the World-Cause. The passages quoted 
do not deal with the origination of any Jeeva, mind, etc. but deal only with the 
Avataaras of Brahman as Sankarshana, etc. The word Jeeva, etc is merely an adjective 
to the Avataara ‘‘Sankarshna’’. [41] 


Hence Paancharaatra is not unauthoritative. Besides. 
2-2-42 VIPRATISHEDHAAT CHA 
And also the origination of jeeva is denied (in the Aagama itself). 


The Paancharaatra itself says that there is an eternal connection between 
Prakrti and Jeeva, :for, Jeeva is truly concluded as Eternal and Unperishing. Hence 
Paancharaatra cannot be taken to deal in that passage with the origination of Jeeva 


Thus ends the 2nd Paada of the 2nd Chapter. 


———— ~ oe - —— ed 
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ll ADHYAAYA — Ill PAADA 


In the Preceding paada, the theories of Saankhya and otheis who are outside 
the Vedas, were shown to be unsound. In the first Paada, it has been shown that the 
Vedantic theory that Brahman is the World-Cause cannot be proved incorrect either 
by Smrtis or by logic (inference). Thus it was decided. that the Vedantic doctrine 


cannot be shaken. 


Now, the 3rd and 4th Paadas deal with other doubts Raised relying on the 
very texts of the Srutis; and the theory that Paramaatman is the cause of all things is 
affirmed. Of these, inthe 3rd Paada particularly, it is shown that both the five 
elements and the Jeevaatman are created things, and it is also indicated how H¢ 
is the Creator of these; and the 4th Paada shows how He is the cause of Praana and 
of the organs of the body. Thus, it is established that there is no authority against 
the theory that Brahman is the creator of all this Universe consisting of Chetana and 


Achetana. 


(2-3-1) Viyat-Adhikarana 


This Adhikarana treats of the question raised as to whether Brahman is the 
cause of the element Aakaaasa (Viyat). The question is raised thus: that Aakaasa 
(Ether) is all-pervading and therefore, like Aatman, it must be Nitya; and that 
therefore there is no question of its being born or being produced, for, it is only 
in the case of a thing consisting of parts, that there is destruction of it by the parts 
being separated; and as Aakaasa is all pervading, there can be no question of one of 
its parts being separated from any other part. Again Aakaasa Is stated as indestructible 
(Amrta); and so there is question of birth or production. The opponent quotes in 
Support of the above passage in Sad-Vidyaa, ‘‘f{t willed to become many and It 
created Tejas’’ and points out that Aakaasa isnot mentioned here as one of the things 
that were created. Hence, though in Taittireeya it is said, ‘Out of this Aatman, 
Aakaasa beca.ne born’’, itcannot be taken literally. but must be understood only ina 
secondary sense, This is the question raised in the first Sootra. 


2-3-1 NA VIYAT ASRUTE : 
Aakaasa is not created because even Srutis not say so. 
The reply is given by the next Sootra. [1] 
2-3-2. ASTI TU 
Certainly, there ts (birth or creation for Aakaasa). 


In the Tattireeya-passage quoted, itis clearly said that Aakaasa is created by 
Paramaatman. There isno reason why the literal meaning should not be adopted. 
Only when such literal meaning is against our actual perception, subsidiary meaning 
should be resorted to. But, here Ether is not perceived by Pratyaksha nor do we 
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know by actual experienced knowledge that there is no such things as creation of 
Aakaasa. For example, if a person says, “Wet the thing by sprinkling fire’, we 
know it is absurd; no such absurdity is found in the statement in Taittireeya So we 
conclude that Aakaasa is not proved to be Nitya. [2] 


2-3-3 GOWNEE ASAMBHAVAAT SABDAAT CHA 


Only in the subsidiary meaning. as the literal meaning is not possible: and there is the 
word for it. 


The opponent asserts that the subsidiary meaning alone should be accepted: 
because in the Sad Vidyaa, Aakaasa should have been mentioned as having been 
created, just like Tejas, and it is not so mentioned, He further relies on the Vedic 
Text ‘““Vaavu: cha Antariksham cha Etat Amrtam.” (Air and Ether are 
Immortal), (2) 


The Vedantin counters by pointing out that the word ‘‘sambhoota:” g0¢s 
along with the following sentences also to mean that ¢Agni) Fire came from Air, 
from Fire came Water etc. In that case, the word “Sambhoota” cannot but have its 
literal meaning. (i.e ) (born). To this the opponent reioins by stating that the same 
word may have more than one meaning when it is reneated, like the word Brahma in 
<‘Fapasaa Cheevate Rrahma’’ and ‘‘Tasmaat Etat Brahma Naama Roopam Annam 
cha Jaavate ’ (By will, He begins to eraw: from Him were born Brahman, Names, 
Forms, Food, etc) Here, the word Brahma in the later sentence means Prakrti 
(Pradhaana) a thing different from Brahman in the first sentence. This rejoining 1s 
stated bv the Sootra. 


2-3-4 SYAAT CHA EKASYA BRAHMASABDAVAT 
For the same word, there can be double sense as in the case of the word Brahman. 


It may he pointed by the Vedantin that the example is not an analogus for. 
the word Brahman is used twice, One in one sense and the other in another sense, but 
in the Taittireeva passage the same word Sambhootha: is to be carried over to be 
connected which cach cne of the things like fire, water. etc.: and that in such a case, 
no different meaning can be attributed to the same word (unrepeated.) Here the 
opponent's renlv is that the counter arguments is not sound. hecause when a word 
is carried over to (is said to be understood to exist in) acecrtain place we must take 
it as if it is reneated there also; when itis taken to be so repeated, the word is 
capable of taking a different meaning appropriate to that place. [4] 


The reply is given by siddhantin in the next three Sootras— 
2-3-5 PRATIGNAA-AHAANI ; AVYATIREKAAT 


Then only the proposition will not be damaged; for (Aakaasa being effect) will not 
be other (than Brahman), 
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The argument involved in the above Sootra is based on the fact that the 
passage in Chaandogya starts with the proposition that, ‘“‘by knowing Brahman, you 
have known all. ‘‘All‘’? must include Aakaasa also; otherwise, the proposition will 
not become established. Therefore Aakaasa is a thing created. [5] 


2-3-6 SABDEBHYA : 


Even from other words ‘(used in the context) Aakaasa is known asa thing produced). 


From the passages ‘‘Sat Eva Somya Idam Agra aaseet Ekam Eva Adviteeyam” 
occuring in the beginning, and the passage occuring at the end ‘‘Aitad-Aatmyam Idam 
Sarvam’’, it is clear here that in the beginning i.e. before creation, there was only one 
thing, and that there was no one but Brahman. So Aakaasa could not have existed 
then; Again, it is said that All this is Brahman; considering the fact that the suhject 
of discussion was Kaarya-Kaarana Aikyam i.e. that the substance of the thing created 
is the same as that of the cause it is clear by this declaration, that Aakaasa is Brahma- 
Kaarya, i.e. the result of the act of Brahman. Hence, the fact that Tejas is men- 
tioned first as being created without any mention of Aakaasa is of no force to negative 
the sense of the context and the express mention of Aakaasa as a created thing in 
other texts. [6] 


2-3-7 YAAVAT VIKAARAM TU VIBHAAGA : LOKAVAT 


Birth is to be considered as spoken of to all products in the passage, like in some 
worldly speeches. 


(Vibhaaga means birth or beginning) 

No doubt, Aakaasa is not specifically mentioned in the passage in Chaandogya, 
but in the later passage ‘‘AIl this is His work’’, we infer that Aakaasa is included 
in the word ‘All’, Hence we must take it that all products (including Aakaasa) are 
mentioned ; that is the rule we see in use in the world, For example, if a man says 
that all these are sons of Devadatta and if he, later on, makes special mention of the 
birth of one or two of them only as his procreation, we must take it that all the sons 
are meant to be included. 


Then as to the argument that Aakaasa is mentioned as Amrta (as Deathless) 
it means no more than that its existence is longer than that of Earth, Water, etc., 
We call Devas as Amara (not liable to death). Here Amara means only long living. 


(Note:- It is to be noted that in the enumeration of creations at different 
places by the Srutis only such things as may be necessary or relevant in that context 
are mentioned. In any case, the enumeration cannot be said to be exhaustive. 
Thus, inthe Thaittireeya the main object was to show the Trivrt Karana of the 
perceivable Elements done for the purpose of creation and for that, only three meterial 
objects are relevant to be mentioned. See the Editor's note (Parishkaara) in the 
Thaittireeya (Aanandavalli) (Ubhaya Vedaanta Grantha Maalaa Series. (75 


2-3-8 ETENA MAATARISWAA VYAAKHYAATA : 


By the same argument it is established that Vaayu is a product (created thing). 
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Bhaashyakara here meets an argument that this Sootra moust be treated as a 
separated Adhikarana because it treats of a Separate subject i.e. Vaayu. He says. that 
as Vaayu is a thing felt by us as something, while Aakaasa (ether) is not perceivable 
by our senses, it cannot be in any better position to be considered as eternal. 
Therefore, there is no necessity fora separate Adhikarana. This Sootra is, however, 
necessary as the next Adhikarana goes on to treat of Tejas and the intermediate 


Vaayu has to be mentioned here. [8] 
2-3-9 ASAMBHAVA: TU SATA: ANUPAPATTE : 


Sat alone is birthless, others are products, otherwiSe, illogic will arise. 


“Tu” denotes ‘‘only’. Only Brahman is birth-less; all others must be accepted 
as having a birth; otherwise, the proposition we start with will become nil, 1.e- will 
fail on account of contrariness. [9] 


(2-3-2) Tejodhikarana 


Thus far, we have seen that all things other than Brahman are products; then, 


the question is whether all these are from Brahman direct or whether each is product 
from the product preceding it. 


The next three Sootras state the case for the opponent’s view that they are not 
direct products from Brahman. 


2-3-10 TEJA: ATA: TATHAA HI AAHA 
2-3-11 AAPA: 
2-3-12  PRTHIVEE 


Fire came from it (air), Water came from it, i.e. (the fire) Earth (came from water, 
as SO declares the Text. 


The opponent relies on the Text in the Taittireeya and Chaandogya. ‘‘Fire 
Originates from air, water originates from fire, and carth originates from water’ 
—‘“*Fire creates water; creates Annam (food). 


Putting to himself the question as to how the ‘Annam’ (food) can denote 
earth, the opponent explains by the next Sootra. 


2-2-13 ADHIKAARA-ROOPA-SABDAANTAREBHYA : 
(From the context. from the reference to colour and by other text) 


The section in which the word Annam ‘occurs has for its topic the creation 
of the elements. So if after referring to the elements fire and water, ‘food’ is 
mentioned, it must necessarily refer to an element. How can the word Anna mean 
earth? As all eatables (Annam) are produced out of the earth, the term denoting the 
effect is used for the cause. (As’authority) see the text, ‘‘From earth sprang plants 
and crops, and from them sprang food.”’ 
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Besides, in the very passage in Chaandogya, the word Anna is used in the 
context (to mean earth) where the colour of the earth is to be denoted. “Yat 
Krshnam Tat Annasya’’ (Black is the colour of food). Lastly, the parallel: passage of 
the Aanandavalli ‘‘From fire water, and from water earth’’, show that Anna stated 
in Chaandogya as product of the water is the earth. 

Thus, it is argued that Brahman is the direct cause of Only‘the first created 
thing among the products, each preceding one producing the next succeding one. 


The reply is in the next Sootra. [13] 
2-3-14  TAT-ABHIDYAANAAT EVA TU TALLINGAAT SA: 


But the Brahman is the cause because of His Willingness that is the (distinctive) mark 
of His Creating. 


The word ‘Tu’ indicates the refutation of the opponent’s view. 


Tejas etc , cannot by themselves be the cause of the others: the Paramaatman 
who having each one of them as his body, is the cause of them all. Why? Because 
the mark distinctive of his creation, i.e. His Willingness is here mentioned. Just as in 
the passage ‘‘It (the Sat) willed to become Many and created Tejas’’, in the following 
passage “‘that Tejas willed to become many”’ etc. the willingness to become Many is 
mentioned and this is the peculiar and distnictive mark of Paramaatman only. [14] 


2-3-15 VIPARYAYENA TU KRAMA: ATA: UPAPADYATE CHA 


The order of successive creation is clearly reversed (in some places). That is possible 
only if Brahman is taken as the direct cause of All. 


In Taittireeva, it is stated that from Aakaasa sprang Vaayu and from Vaayu 
sprang Agni. This order is not adhered to inthe passage in Mundaka ‘‘From this 
(Brahman) sprang Praana, mind and all organs; also ether, air, fire, water and earth” 
which states clearly that all things proceed from Brahman directly. Therefore, it is 
to be inferred that all sorang from Brahman which has all these as its body. Only 


then is the reconciliation possible. {15] 


Then the opponent tries to construe the above passage in Mundaka in a different 
wav which is refuted 


2-3-16 ANTARAA VIGNAANA MANASEE KRAMENA TALLINGAAT 
IT! CHET-NA; AVISESHAAT 


If it is argued that between (the two) (spring) senses and mind successively (indirectly 
according tO some Sruti. No: because there is no difference. (The word Vignaana which 
ordinarily means knowledge means here senses, and Praana (the breath) as these act as the 
instruments of knowledge.] 


The opponent says that the real meaning of the passage quoted in the previous 
sootra is: in the order of creation, Praana, senses, and mind originate between five 
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Tanmaatras and Bhootas (after Tanmaatras and before the five elements). This Is clear 
from the passage in Subaalopanishad which says that Earth dissolves in water, water 10 
fire, fire in air, air in ether, ether in senses, the senses in Tanmaaatras, and Tanmaatras 
in Ahankaara (Bhootaadi). This order of dissolution must be adopted in the reverse 
order in construing the passage now in question. So he says, we must conclude that 
Brahman is not the direct cause, but only the root cause through intermediaries. 


Answer:- This is not acceptable, The order contended for it is not correct 
even according to the Subaalopanishad. Whatever that may be, the argument canno! 


negative the proposition that Brahman is the direct cause having each one of them 
as his body. 


Note ; the word ‘Etasmaat’ in the Mundaka passage applies to each of the 
things, such as Praana, etc., and not as suecested by the opponent who states only the 


origination of the first of the series from Brahman and the others as originating each 
from the preceding one. [16] 


Then, the question is raised as to how the words Aakaasa, Vaayu, Agni should 
not receive the exact meaning as ordinarily understood in the world, but should take 
another (secondary) meaning. The sootra answers this. 


2-3-17 CHARAACHARAVYAPAASRAYA: TU SYAAT TADVYAPADESA :- 
BHAAKTA: TADBHAAVABHAAVITWAAT 


That the words denoting the movables and immovables are taken to mean Brahman (That 


adheres the things) is the correct and complete interpretation: because the existence of all these 
things depend on His existence, 


Since the elements as well as the products of the elements, i.e, the movables and 
immovables are His body, the words (Tejas etc) denoting elements should be taken to 
denote Him also. We have seen that the word ‘Go’ (cow) denotes not only the 


cowhood, but also the substance where it exists. Through it the word isto denote the 
support of the substance, the jeevaatman and so on. 


(2-3-3) Aatma—Adhikarana 


The next subject taken up for consideration relates to Jeeva. Is Jeeva also a 
thing produced or created like ether, or not? The opponent savs that Jeeva also is 4 
product. He relies on the text already referred to, “By knowing Him vou know All” 
and the texts in Taittireeya ‘‘Along with water (five Bhootas,) He first created the 
Jeevas in the Earth’’ and ‘“‘Prajaapati (Eeswara) created the people’, and argues that 
Jeeva is not without birth. He explains away the texts in Kathopanishad to the effect 
that “Jeeva is not born and is Immortal’? by repeating the argument advanced in 


respect of Aakaasa, i.e. the passage means no more than that they are longer-lived 
than others. 


The reply is found in the next Sootra. 
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2-3-18 NA AATMAA SRUTE : NITYATWAAT CHA TAABHYA: 


Aatman is not (born) because of Sruti:so stating and because of the Immortality stated ip 
the Srutis. 


The texts referred to are ‘*‘Na jaayate Mriyate vaa’’ ‘‘Chetana (Jiva) is not born 
nor does he die’’, “Aja: Nitya: (‘Not born, also Immortal’’), ‘‘Contemplate on 
Him who, being the Sentient Immortal ONE gives the (other) Immortal sentient Beings 
the Desires’’ Here the second Immortal means Jeevas. If the view that Jeeva 
is a created object is accepted, it will lead to the difficulty that the Jeeva will be subjec, 
to the fruits of karman not committed by him, and miss the fruits of Karma committed 
by him. Then the whole Karma-theory will be affected. Besides, it will be attri- 
buting to Eeswara, partiality and want of mercy. It may be asked what about the 
texts about Jeeva taking births? Such passages merely refer to the expansion or 
contraction of the knowledge : Dharma Bhoota Gnaana of Jeeva in accordance with and 
appropriate for, his enjoying the fruits of his previous Karma. 


As regards the question that some texts declare that at the time of Pralaya 
(general Destruction), there is one only without a second, the reply is that the word 
‘‘Ekam” there refers to the stage before the emanation into Names and Forms, etc., 
and not to oneness. (This has been dealt with already). [18] 


(2-3-4) Gnaadhikarana 
2-3-19 GNA: ATA: EVA 


(i.e. Because of that sruti, Jeeva is at all times a “knower (sentient being as well as 


solid intelligence). 


(Note :- The word ‘Jeeva’ should be taken not only with Ata:; but also with 
Gni:, following the text, ‘‘ Vigaaanaghana eva”; It may also be pointed out that the 
words ‘‘Ata: Eva’ are used to emphasise that having accepted Aatman as Nitya in the 
previous Adhikarana, it is also to be accepted that Aatman posseses knowledge always 
existing, in order to reconcile the proposition by knowing Him allis known, That 
is to say Aatman has Swabhaava vikaara, though not Swaroopavikaara. 


This Adhikarana deals with the theories of Saankhya and Vaiseshik. a Saankhyas 
say Aatman is mere Intelligence but not Intelligent, as stated in the Srutis and Smrtis 
‘‘Vignaanam Yagnam Tanute” (Intelligence. performs sacrifice). ‘““Yo Vignaane 
Tishthan’’—‘‘He who existing in Intelligence—‘‘Gnaanaswaroopam Atyantanirmalam’ 


‘very pure Intelligence”. 


So far as Vaiseshikas are concerned, they say that when a man is asleep, or in a 
trance, there is no consciousness (hence no intelligence). Even in waking times Know- 
ledge is seen only when it exhibits itself. It is also said in Sruti, that after death. 
there is no COnsCiousness. Hence, Aatman is like a stone and knowledge comes and 
goes and is not ever existing. 
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These two theorists agree that Aatman is Vibhu (all pervading) ; under this 
theory, it is not necessary for an Aatman to travel to Swarga etc., and come back, i. e. 
no action of going up and coming down are necessary, as Aatman Is already existing 
everywhere. 


Answer :- There are very many authorities (Srutis) to show that Aatman Is 
always intelligent both in Samsaara and Moksha ‘‘He who smells, is Aatman... He 
enjoys all his desires perceiving them with his Intelligence in Moksha. the perceiver 
does not perceive Samsaara, ‘‘Perceiver perceives All.’? Heissecr, hearer, smeller 
and taster.” Some passages refer to Aatman as Intelligence because that is the natural 
and characteristic quality of Aatman and also because the Aatman is self illuminant. 


Then. even during times of sleep and trance, intelligence exists, but itis not 
manifest owing to the operation of Karma. In waking, it it always manifest. In the 
case of death, the passage relied upon, that is, ‘‘Na pretya Samgnaa Asti” (No 
conciousness after death) must be understood to mean that an Aatman does not think 
of his body afier death. Lastly, the theory of Vibhu will be against the authorities 
which say that it is Anu as well as Intelligent. [19] 


The next Sootra declares that Jeeva is Anu (atomic in size) and refutes the 
theory of Saankhya and Vaiseshika that Jiva is Omnipresent, (Vibhu) 


2-1-20 UTKRAANTI-GATI-AAGATEENAAM 


(Aatman is not Omnipresent or Vibhu) because (the scripture speaks of) its passing oul. 
moving and returning, 


The Text in Brahadaaranvaka says ‘By that light, the Jiva departs either 
through the eye or through the skull or through the other parts of the body’’. Then 
it is also said in Kowshitaki that ‘‘All who pass out of this world go to the Moon”’, 
And again, in Brhadaaranyaka, From that world, he comes again into this world for 
action (i.e. to work out his Karma). All this going out and so on cannot be 


reconciled with the soul being Vibhu, i.e. being present always everywhere. Hence, 
Jeevaatman is Anu (atomic in size) [20] 


The opponent, however, points out that the actions may well be only the actions 
of the body. To answer this is The next sutra- 


2-3-21 SWAATMANAA CHA UTTARAYO: 
The last two actions can be done by Aatman alone. [Here ‘‘cha’’ shows the affirmation.] 


In the case of utkraati (passing out) the action may however be taken as Separa- 


tion of the body; but in the case of the other two, these should be only Aatman’s 
actions. 


Then the opponent relics on a Text in Brihad-Aaranyaka which he says, refers 
to Jeeva and that he is described as ‘‘big’’. The next sootra states the objection and 
the reply. 
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2-3-22 NA ANU: ATATSRUTE: ITI CHET NA ITARAADHIKAARAAT 


If it is said that Jeeva is not atomic because he ts said to be big, the reply is, No; because 
the text refers to the other. (Paramaatman) 


The passage relied on by the opponent is in Brhadaaranyaka; it introduces the 
topic of Jeeva thus, ‘“‘He (Jeeva) consists of knowledge (obtained) through senses’, 
and goes on to say in the same chapter ‘‘this unborn, the big Atman Self’’. Here, the 


text specifically states that Jeeva is big and not Anu. 


The reply is: Not So; because though the Sruti did begin with Jeeva, yet in 
the middle, the topic was changed and Brahman was made subject of the topic. ‘“The 
All Knowing Paramaatman isthe subject of meditation for whom (Jeeva)’’. The 


bigness refers to Him, not to Jeeva. 


The Vedantin says further that there is direct authority for saying that Jeeva 
is ‘Anu’, [22] 


2-3-23 SVASABDA—UNMAANAABHYAAM CHA 


Because of the very word ‘Anu’ being used; and measurement given with reference to 
illustration stated. 


The text referred to is in Brhadaaranyaka: “This Aatman is Anu, to be perceived 
by mind in which the fivefold praana entered.’” There, the word Anu is used directly 
in connection with Jeeva. And again by way of illustration of the minuteness of its 
size, it is said in Svetaaswatara Upanishad’’, the lower Aatman is seen (from texts) to 
be of the measure of the point of an awl.’? (A further illustration is given by Sri 
Bhaashya by a quotation from the same Swetaaswatara, ‘‘the Jeeva is to be known as 
part of the hundredth part of the point ofa hair divided a hundred times’’. Hence 
Jeeva is of the size of an atom. [23] 


Next, it is asked how if Jeeva is Anu, he can perceive what goes on throughout 
the body (head to toe’. The answer is— 


2-3-24 AVIRODHA : CHANDANAVAT 
There is no difficulty (if scen) in the analogy of sandal ointment. 


Though a drop of sandal is smeared on a portion of the body, it gives delight 
to the whole body. [24] 


To this the opponent raises the doubt; We see the sandal is placed only on a 
certain part of the body, but there is nothing to show that Aatman is so placed 
The next Sootra raises this question and answers it. 


2-3-25 AVASTHITI VAISESHYAAT ITI CHET NA ABHYUPAGAMAAT 
HRDI HI 


If it is contended (that this is so) because of (sandal’s) application to a certain place in 
the body, we say, No; it is admitted, because Sruti says it is in the heart 
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The text referred to is the passage in Brhadaaranyaka. ‘‘He, full of intelligence, 
is within the heart, self-Luminative and surrounded by the praanas’’. Hence Aatman 
also has a place in the body. [25] 


The above answer given is the opinion of others; but the Sootrakaara gives his 
Own Opinion in the following Sootra. 


2-3-26 GUNAAT VAA AALOKAVAT 


On account of its quality: like light. ‘“‘Vaa’> denotes that Sootrakaara is not in favour of 
the earlier view. 


The meaning of the above Sootra is Jeevatman has pervaded the whole body by 
his own characteristic quality. Wesee in the case of the Sun and a brilliant jewel 


that though they are situated ina particular place, their rays spread to and pervade 
places beyond. [26] 


The next three Sootras deal further with the texts quoted by the Saankhya and 
then next two by the Vaiseshika. The question raised by the Saankhya is that in the 
passage “‘Vignaanam Yagnam Tanute’’ Aatman is denoted by the word Vignaanam 
(intelligence) i.e. Jeeva is stated to be mere knowledge; Howcan it be said that 
Aatman has the quality of Vignaanam? The Svotra says :— 


2-3-2727 VYATIREKA : GANDHAVAT TATTHAA CHA DARSAYATI 


There is a difference, as in the case of smell, so says Sruti. 


When a man Says ‘I know’, it shows his quality of knowing and that implies the 
the distinction between him and his quality. Take this example; when it is said that 
Earth is smelly or has a smell, it shows the quality of smelling as distinct from the 
Earth. This is known from the Srutialso, ‘‘Jaanaatieva Ayam Purusha:’’. (The 


person isever a Knower.) (Note: The emphatic particle eva going with the verb 
conveys the idea that the person is never a non-knower. ) [27] 


Not only this— 


2-328 PRYHAK UPADESAAT 


Recause the difference is taught. 


Not only does the word ‘Jaanaami’ or ‘Jaanaati’ when used, shows the distinct- 
ness between the knower and the quality of knowing, there is also a direct statement 
jn the Sruti showing such distinctness. The passage is in Brhadaaranyaka, ‘‘There is 
no perishing of the knowledge of 'the knower,”? The distinction between knower and 


the knowledge is distinctly shown by the possessive case used in the relation to the 
word Knower. [28] 


Then the Sootrakaara reverts to the idea dealt with in Sootra (19) and answer 
the question as to how the word Vignaanam denoting knowledge can denote Aatman— 
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2-3-29 TADGUNASAARATVAAT TU TADVYAPADESA: PRAAGNAVAT 
The Jceva is so designated as he has it as essential quality, just as Praagna (Brahman), 


Since the gnaana or knowledge is the essential quality of Jeeva, he is called 
Vignaana (intelligence). This is analogous to the case where Paramaatman is denoted 
by the word ‘‘Gnaana’’. See passage “‘Satyam Gnaanam’’. This is because He 
possesses the quality of Gnaana as His essential characteristic quality as stated in 
‘‘Praagnena’’, *‘Brahmanaa Vipaschita’’, ‘‘ya: sarvagna: sarvavit’’ (Note: in the 
passage, “Satyam Gnaanam’’, it is agreed by Pandits that the necessary Swara or 
intonation itself there shows that Gnaanam should be construed as one having 
(Gnaana). 


The Vaiseshika questions the assumption that Jeeva is always a knower-for in 
according to him knowledge is not present always but comes and goes. It may be, he 
says, that Gnaana used with Brahman may be appropriate because of his ominipresent 
omniscience: this cannot apply to Jecva who enjoys this capacity of knowledge only 
when he possesses a body, The Sootra answers this point. [29] 


2-3-30 YAAVADAATMABHAAVITWAAT CHA NA DOSHA : 
TADDARSANAAT 


No such objection, because (knowledge) exists so long as the Aatman exists. Because 
such thing is observed (in the world). The word ‘cha’ in Sootra shows that there is another 
argument, that is, Jeeva may be designated Gnaana because he is self illuminating like Gnaana. 


Since knowledge is an attribute existing in Jeeva so long as he exists, there is no 
objection to his being designated by that attribute. Analogously, we observe in the 
world that all kinds of cows, such as hornless, or with horns are designated by the 
word ‘cow’ because of their possessing the generic quality of cowhdod. [30] 


A further question arises, howcan Gnaana be said to be an essential chara- 
cteristic, because in deep sleep and such like states, there is nO Consciousness oF 


gnaana. The Sootra answers it— 


5-3-31 PUMSTWAADIWAT TU ASYA SATA : ABHIVYAKTIYOGAAT 


Cad 


But it does exist always though it manifests itself sometimes only, like the virile power 
‘na manand the like. (Abhivyakti means appearance.) : 


The fact is that consciousness is present in deep sleep and in such like states 
also, but it is not patent It manifests itself only in waking hours. Therefore, there 
can be no objection to speaking of consciousness as an essential characteristic of Self. 
This may be likened to the manhood in man. It Is potent in his boyhood but mani- 
fest itself in his youthfull state. The body consists of seven elements or Dhaatus, i. e. 
the transformation of the food into blood etc., and semen. [31] 


Having thus established that Jeeva is Anu and an ever knower, the Sootrakaara 
proceeds to show up the untenability of the philosophies of Saankhyas and Vaiseshikas. 
(who agree on the view that Aatman is Vibhu or Omnipresent). 
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2-3-32 NITYOPALABDHI—ANUPALABDHI—PRASANGA : ANYATARA 
—NIYAMA: VAA ANYATHAA 


e ° bd ° . » a4 lf and 
Otherwise (i. c. if the Jeeva is accepted as Vibhu—omnipresent ) knowledge of se 
DNOn-knowledge of self should ever co-exist always ; or only one oi them should be ever. 


The Sootrakara points out the absurdity of these doctrines. We observe that 
every Aatman knows he is within the body and does nor know of his existence Or 
non-existence elsewhere. This perception in one place and non-perception 10 another 
place cannot be coexist. If the Aatman has the ability in both cases, it will follow 
that perception should exist always and everywhere and at the same time also non— per” 
ception should exist always and everywhere. This is certainly not aceeptable. But 
if it is said that the Aatman is the cause of perception only, even then since Aatman 
Is Vibhu, it must have perception all over (and at all times) which is not a fact. If 
on the other hand, he is the cause of non-perception only, even in that case a similar 


result follows, that non-perception must exist all over and at all times (even within 
the body;) 


This refutes the Vibhu-theory of both Saankhya and Vaiseshika ina general 
way. 


With regard to the Saankhyas there is this further fact they accept the view that 
Aatman is Gnaanaswaroopa-self-iliuminated. It means that Aatman is itself the 
cause of perception; and as for non-perception since there is no other cause to be 
indicated, Aatman must be taken to be as the cause of thisalso. In that case, 1t has 
been shown already that it will lead to absurdity. 


Similarly, Vaiseshikas hold the view that Aatman is Jada and perceives itself 
only when it contacts the mind. Since he is said to be Vibhu, he is in contact with 
every mind and with every body at all times. So he must perceive himself everywhere, 
which is not a fact. No adrshta can be shown to limit the Aatman to one mind and 
One body, because the cause of adrshta is one common to all. 


So Aatman is not Vibhu, but Anu. [32] 
(2-3-5) Kartr-Adhikarana 


The next topic for discussion is whether the Aatman is not only a Gna (knower) 
but also a Kartaa (doer), The view of the Saankhyas is that the Aatman is not a doe! 
but that it is the Pradhaana that is the doer: that the Aatman merely imagines he 1s 
acting, though the actors are really the body and the senses which are the manifesta- 
tions of Pradhaana. This view is repudiated by this Adhikarana. 


2-53-33 KARTAA SAASTRAARTHAVATVAAT 
Aatmaa is Cocr; then orly can Saastras be meaningful. 


In support of his theory, the Saankhya relies on a passage from Bhaghavad— 
Geeta, viz- Ahankaara Vimoodhaatma Kartaa Aham Iti manyate “the Jeeva not 
realising that he is distinct from Ahankaara fancies himself as the doer’. The passage 
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‘-when the seer does not perceive anybody as doer except gunas’’ also shows, he says, 
that Gunas are really the doers. 


Answer :- You must accept Aatman as the doer if you want to make meaning- 
ful Vedic passages which lay down injunctions to do certain things such as, ‘‘per. 
form sacrifices’’ and ‘‘do contemplate on’’ for the purpose of attaining Swarga and 
Moksha. For, the injunction is to be addressed to a person who can understand it, 
that is, to a chetana and not to an achetana. Again, the words ‘perform sacrifice or 
do contemplate’ necessarily imply that the person addressed is the doer of the sacri- 
fice or of the contemplation. {33] 


The refutation continues: reliance is made on passages which speak of positive 
actions on the part of the Aatman. 


2-3-34 UPAADAANAAT VIHAAROPADESAAT CHA 
Qn account of the declaration that he (Jeeva) takes and moves about. 


The text (Brhadaaranyaka) relied on means ‘‘Like a king who enjoys all thing, 
in his dominion and moves about as he likes, the Aatman also (the Jeeva in dream) 
takes hold of the senses and moves about in his own body according to his own 
pleasure’’. This shows that Jeeva is the actor. It is to be noted that Aatman is 
spoken ot us a doer distinct from the senses. (34, 


2.3-35 VYAPADESAAT CHA KRIYAAYAAM NA CHET 
NIRDESAVIPARYAYA :; 


Because Vignaana is stated as the doer of actions; if this is not so, the case endin® 
should be different. 


In the passage, ‘‘ Vignanam Yagnam Tanute Karmaani Tanute, Api cha’”’ 
(Vignaana does the sacrifice and also the actions), the Sootrakaara points to the 
nominative case of Vignaanam. So Jeeva is the doer. The argument on thc opposite 
side is that as Vignaana does not meap Aatman but only Anta:karana or Buddhi> 
the first manifestation of moolaprakrti and Aatman is not mentioncd here as doer: 
The answer is that, in such a case, the text should exhibit the instrumental case and 
not the nominative case. Because even in Saankhya philosophy, Buddhi is said to be 
Anta:karana which is an internal instrument. So it cannot be the doer. [35] 


The next three Sootras proceed to show some absurdities resulting by accepting 
the view that Jeeva is not the doer, but that Pradhaana is the doer. 


2-3-36 UPALABDHIVAT ANIYAMA: 
There will be no limitation (of enjoyment) as in the case of perception, 


In Sootra No. 32, it was shown that if according to the view of the Saankhyas 
Aatman is taken to be omnipresent, there will be no limit to perception or non- 
perception, which is absurd and cannot be accepted. In the same way, if the Matter 
(Pradhaana) is said to be the doer and not the Aatman, a similar result follows rs 
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the case of enjoyment of the results of actions. For if Pradhaana is the doer and the 
enjoyer of the action is the Aatman, it will follow, since Prdhaana is common to all 
Jeevas, the result of the actions in one place will be enjoyed by all Aatmans. If to 
reply to this absurdity it is stated that Intellect (the Anta karana, the manifestation 
of Pradhaana) is seperate to each Aatman in which case, the enjoyment of the action 
will be limited to the particular Aatman, our reply is that according to the view of 
Saankhyas Aatman ts Vibhui.e. it isconnected with each one of the Anta:- 
Karanas and it leads to that Anta:Karana would be common to all Aatmans and the 
cnjoyment of the result of the actions would therefore be, unlimited, 


2-3-37 SAKTIVIPARYAYAAT 
Because the capacity (for enjoyment) will be nullified. 


If the above view that Intellect is the doer, the intellect only should be the 
enjoyer of the result of the action, for, no one other than the doer can be the enjoyer. 
Then, the conclusion will be that Aatman is not the enjoyer, which is absurd. (37) 


2-3-38 SAMAADHYABHAAVAAT CHA 
And because Samaadhi (Meditation) will be impossible. 


Meditaion is enjoined for attaining Moksha : and this meditation stated ever 
by Saankhyas is in the form ‘I am other than matter’. Therefore such meditation 
cannot be done by matter: and if Aatman is not accepted as contended, there 
will be no contemplator at all, which is absurd. 


2-3-39 YATTHAA CHA TAKSHAA UBHAYATHAA 
Like a carpenter (he has) both stages. 


In the case of Jeeva, if he is accepted as the doer, he will perform.the act or 
refrain from it, according to whether he wants or does not want the fruit of a certain 
action This is like a carpenter who works and does not work as he pleases, though 
he may have the instruments of action with him on both occasions: Matter being 
non-intelligent, it must always act like a machine ; there is nothing like a desire to 
stop it from action. 


2-3-6 Paraayatta-Adhikarana 


So far it has been established that Aatman is the doer, the next question 
whether he is an ‘independent actor or-is dependent on another. 
2-3-40 PARAAT TU TAT-SRUTE : 


' That (doership) is dependent (on Paramsatman), for, Sruti Says so. 
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2-3-41 KRTAPRAYATNAAPEKSHA : TU VIHITAPRATISHIDDHA- 
AVAIYARTHYADIBHYA : 


In accordance with the effort made (by Jeeva) The Lord makes (the soul act).(Only if 
this is accepted) non-meaninglessness of the injunction and prohibition, etc. will be established. 


Now. a very important question is raised by the opponent for solution. He 
asks-if the Jeeva is dependent on the Lord, how cancommandments be addressed to a 
person who is not free to act according to his will and pleasure but constrained to act 
as another dictates ?For, it is only to a person who is capable of acting or not-acting 
according to his own will, that commandments and injunctions may be addressed- 
and he will be made responsible for his action and is commended or punished. 


Answer: There is no doubt that according to the Srutis, jeeva’s actions are 
dependent on Paramaatman. Entering into all beings, He is the Commander: He 
is the Soul of All, and controls the Aatman from inside. At the same time, The 
Lord merely looks on at the beginning of the first action (good or bad) of the Jeeva; 
then. He allows him to go on. Thus, there is no meaninglessness of the injuctions 
and commandments. [41] 


(2-3- 7) Amsa—Adhikarana 


In this Adhikarana, the question of the relationship of Jiva with Brahman is 


discussed, whether he is completely distinct and different from Him, or he is Brahman 
deluded by Maayaa, or he is the Brahman conditioned by Upadhi, or whether he is a 


part of Brahman. 


The difficulty arises on account of the fact that texts in Upanishads are 
apparently conflicting and also vary from each other. It may be noted that these 
subjects were discussed already in 2-1-20-22. Why then here’ again ? Because this 
subject of conflicting texts was not mentioned there. With a view to reconcile these 
texts and also to confirm what was stated before, this Adhikarana is useful. 


2-3-42 AMSO NAANAAVYAPADESAAT ANYATHAA CHA API DAASA- 
KITAVAADITWAM ADHEEYATE EKE 


(The Saul) is, part (of the Brahman) because the difference is declared as well a Unity, 
because alsosome (Veda-reciters) even go so far as fo ascribe to Him the status of fishermen 


and slave. a 
As: stated,:. there .are. four views possible: 


(1) That Jiva is absolutely distinct and different from Brahman (Madhwa’s 
‘view: also of Taarkika) (2) Jiva is Brahman Himself but deluded by Avidyaa 
(Sankara’s view) (3) Jiva is part of Brahman but conditioned by Upaadhi (Bhaaskra’s 
view) (4) Jiva is part of Brahman as his attribute (Ramanuja’s view). 


The first school relies on a number of texts where the difference is Stated, e g. 
‘after meditating his Soul and the commander as distinct’’. ‘Of them one eats fully 
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tasting the fruit of pippala tree and the other shines without eating.’’ ‘‘Aatman, is an 
enjoyer put not independent, so is bound by Samsaara.’’ ‘‘He has all under His 
control, and He commands all.” 


The first two quotations show that Jiva and Brahman are distinct. The othe- 
two show that Jiva is a dependent and He (Eswara is independent. Hence, each 
should be totally distinct from each other. It is also argued that the texts showing 
unity of Jiva with Brahman should not be taken literally, but only a subsidiary meaning 
should be given to them, just like when we say thal ‘tpeopic tnemselves are the 
Ruler’, meaning thereby that the King is so much under their control. 

feel 

(2) and (3); The second and third classes give importance to the Abheda Srutis 

and give only secondary meaning to the Bheda Srutis. But in the first of tnem, 1:5 

said that Brahman Itself being deluded becomes Jiva. Really there 1s no distinction 
but only a seeming difference. 


In the second of the above views, it is said that Brahman is one, but becomes 
many Jivas when Brahman becomes conditiond by Upaadhis, like atmosphere in a pot 
as being different from atmosphere free. 


Now comes Siddhaanta, the doctrine to be accepted. In the first instance, it is 
not proper that in the case of Vedic texts, some should be taken as important and 
others unimportant. A reconciliation between the two kinds of Srutis must'be found. 
jn the case of Brahman, who isa Satya-sankalpa and Sarvagna, it is not proper to 
ascribe to Him any Delusion. Nor is it correct to ascribe to Him who is without 
blemishes or imperfections, a conditioned existence. The reconciling view and the 
doctrine to be accepted is that Jiva is a part of Brahman, in the sense that Brahman 1s 
the soul and the Jiva is His body. In this way, the Abheda and Bheda Srutis are 
easily reconciled. For example ; In the passage, ‘‘Tat Twam Asi’’, ‘Tat’ is identified 
with ‘Twam’; that is that the meaning of the word ‘Tat’ is the same as the meaning of 
the word ‘Twam’, ‘Tat’ means Brahman ; and Twam signifies not only Swetaketu the 
person addressed but the indwelling Paramaatman who has Swetaketu as His body- 
Such construction is uot secondary in any sense. for, it is one derived from the 
Upanishadic Texts themselves. The Unity mentioned here is the Unity between The 


world-cause and the Brahman in Swetaketu. In this way the Bheda Srutis also are 
made meaningful, because the difference between Swetaketu and the Brahman 1s also 


accepted. This doctrine of body and soul is clear from the Antaryaami-Braahmana. 


The second portion of the Sootra refers to certain texts in Atharva Veda where: 
it is said, ‘‘Brahman are the fishermen, Brahman are the slaves’’ and so on. This is so 
said to show Brahman dwells within all Jeevas, even in such low and mean Jeeva> 
like fishermen and slaves. These texts which teach non-difference can not be over_ 
looked and must be taken in the primary or literal sense in the same way as the Bhedy 
Srutis. Hence Jiva is part of the Soul. 42] 
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MANTRA VARNAAT: 2—3—43 
Because of the express words in the mantra (denoting) Jeeva being a part, 


The passage referred to is ‘“‘paada: Asya Visvaa Bhootaani’* (All beings are 
parts of Him). (43) 


API SMARYATE 2—3-44 


Same‘thing is stated in Smeti also. 


Thus, in Bhagavad Gita “'‘An eternal Part of Myself becomes the Jiva 
in the world of life‘’, 


But the opponent poses the question— 


‘If soul is a part or portion of Brahman, all imperfections of the Jiva 
will redound on Brahman. The answer is— 


PRAKAASAADIVAT TU NA EVAM PARA: 2—-3—45 


Like rays of light etc. (each jeevais an attribute); Brahman is not so. The word ‘Tu’ 
shows that this is an explanation to a question raised, 


We see that rays of lights, the sun, moon and a gem are different from the 
lights, thc sun, the moon and the gem from whom these [the rays] emanatef 
The rays are merely attributes as the sun etc. Justso, Jivas are attributes 0) 
Brahman. Manhood is inherent in Man and so are his qualities, but they are uot 
identical. So also body is an attribute of the Soul on whom it is dependent. 


Hence the blemishes of Jiva do not toueh the Brahman. (45) 


SMARANTI CHA 2-3-46 
The above is also declared by the authors of Smrtis. 


This Sutra ls intended to confirm the view that Jiva is like rays of the sun etc. 
by referenee to Smrti alsot The reference is to Paraasara‘s saying in Vishnu puraana 
“Toe whole world become sakti or attribute of the Brahman, just as the light-rays, 
spreading all round, of the fire existing in one place.” 


Besides, that he (jiva) is the bedy is clear from another passage In Vishnu pu- 
raana: “Even in respeet of all things manufaetured b y the Beings He is the prime 
cause beeause al] these are His Body,’’ [46] 


Next, a question is raised: Ifall Beings are parts of His Body, why then this 
differentiation between them e. g. some are allowed to study Vedas and others not 
The answer is— 
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ANUGNAAPARIHAARAW DEHASAMBANDHAAT 
JYOTIRAADIVAT 2—3—47 


Permitting and excluding are the result of connection with the body, as in the case of fire 
food, etc, 


Tne differentiation is due to purity or otherwise of the Body, just as in the Case 
of fire. We gladly take for our use the fire from the sacred place and do not take the 


fire from the funeral pyre, and also, in the case of food we gladly take food ftom a 
pure man but shun taking food from a sinner. (47) 


The next five sootras are utilised to show that there is no fault in Sootrakaara’s 
school of thought and to show up the faults in other schools. 


ASANTATE: CHA AVYATIKARA: 2-3-48 
There is no mixing up (of enjoyments) because of (the Jeeva’s being) not all pervasive. 


Sinee the Aatman according to the view accepted and adumberated is atomic 
aod exists separately in each body without being connected with the body of another. 
there is no possibility of enjoyments of one being mixed with the enjoyments of ano- 
ther. This shows that such an absurd result will follow if the other view is accepted. 


In the case of Agniana and Upaauhi theories, the one Brahman will be affected by 
several Agnaanas and several Upaadhis. (48) 


AABHAASAA EVA CHA 2-3-49 


Reasons given are invalid. 


The Sutra refutes the Agnyana-Brahma-theory. There are no reasons for 
accepting the existence of Agnaana and for the view that it c.nceals the Brahman. 


The wotd ‘cha’ shows thatthe theory goes against the Sruti which says that He is 
without any blame and All-Knowing. (49) 


This Sootra and the next two take for condemnation of the theorv of Bhaaskara. 
rt is argued that Jeeva is Brahman limited by Upaadhi and that the Upaadnis differ 
from each other, because of Adrshta ia each, which has no beginning. So Rrahman 
is not affected by blemishes. 


ADRSHTA-ANIYAMAAT + 2—3—S50 


Because the Adrshtas themselves cannot be sO differentiated. 


If Jeeva is carved out and separated from Brahman it is possible to argue that 
drshtas also exist separately. But Brahman bas no parts. According to Bhaskara’s 


theory all drshtas do inhere in Brahman. Hence, He will be affected by them. This 
cannot be accepted. (50) 


If itis argued that Adrshta itself is not the cause but the previous desire and 
willingness, even there it will not do. The next mootra says this. 


VEDANTA DEEPA 2—3—51, 52 123 
ABHISANDHYAADISHU API CHA EVAM: 2—3—51 


The same argument in respect of willingness etc. 


Because ‘willing’ is that of Brahman and He being one, nondifferentiation cannot 
be got over. The cause of the ‘willing’ must be either Upaadhi or Brahman. Since 
Upaadhi is changing and non-sentient, the willing must be ascribed to Brahman which 


ys one and indivisible. (51) 


But then it is argued that Brahman may not be divisible but there are so many 
spaces in the form of Brahman and there may not be mixing up of enjoyment. The 
Sootra gives the argument and its answer. 


PRADESA BHEDAAT ITI CHET—NA; ANTARBHAAVAAT « 2—3—52 


If it is said on account of ‘space’. No! because all spaces are contacted by Upaadh is 


Even if Jeevas are said to be spaces occupied by Upaadhis, when tne Upaadhis 
move, different spaces are to be occupied by Upaadhis. Hence the mixing up will 
result even then. 


Adhyaaya 2, Paada3, ends. 


ADHYAAYA II—PAADA IV 


[ In the preceding Paada, it was shown that Ether and all other elements are 
effects having an origin: and also that Jeeva though a product of evolution like the 
rest did not undergo change in substance like ether, etc. Further, It was shown that 
Jeeva was a knower and also a doer and that he is an Amsa or part of the Brahman. 
Now, the present Paada treate of the evolution of the instruments of Jeeva, i.e. the 
senses and praana and their connection with bodies. The order of Creation is i= 
(1) Moolaprakruti (2) mahat (3) Ahankaara of tbree kinds (a) saatvika (b) Raajasa 
and (c) Taamasa and (4) Indriyas which are eleven in number (i.e.) sight, hearing 
touch smelling and tasting—tongue, hands, feet, anus and generatic organ—and mana, 
(mind), Raajasa is a sort of help for both Saatvika and Taamasa. The Indriyas 
are the products of the Saatvika. 


From the Taamasa Ahankaara through Tanmaatras arise all Pancbha- 
Bhootas :—(a) Aakaasa from Sabda Tanmaatra. (b) Vaayu, Sparss, Tanmaatra 
(c) Tejas Roopa Tanmaatra, (d) Water, Rasa Tanmaatra (e) Earth, Gandha 
Tanmaatra. Hence, according to Ramanuja‘'s views, senses were born before the 
elements, while Taarkikas hold tbem as Bhautika. Vital air (Praana Vaayu) sprang 
from the atmospteric air. These sense organs and Praana mix with the material body 
and whea Jeeva is inducted, then the creation of the world starts. ] 


Ere ee 
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(2—4—1) Praanotpatti-Adhikarana 


The question is whether the senses are not evolved like Jeeva or they are evolved 
like ether. 


TATHAA PRAANAA + 2—4—1 


Similarly Praanas i.e. Indriyas. 


The opponent says that Praanaas are not evolved. For, he points out that 
there aro texts to affirm that they exist at the time of the Floods (cosmic destruction). 
The text referred to is from Satapatha-Braahmana. ‘‘In the beginning there was Asat 
indeed. Some enquired what was that. Rshis were that Asat. Who were those 
Rshis 2 Only Praanas were those Rshis’’ Thus, the existence of the organs at tha} 
time is known from the Sruti. 


Answer: No. Because even before creation, the existence of one Being only is 
predicated and the origination of the senses is also laid down in so many words as in 
‘From Him there is produced the Praana; and the Mind end the Organs’’ The 
senses which are many and are but products could not have existed before creation); 
also because there are no texts saying that they are Nitya (ever existing) and without 
origination. Hence, the Praans or organ also originate like Aakaasa. In the text 
above quoted, the word ‘praana’ in ‘‘praanaa Vaava Rshaya:’ denotes Paramaatma” 
only. 


The Sootra states the epponent’s view and it'means that senses do not originate 
like Jeeva. 


The answer is as follows: As regards the term ‘Rshis,’ it may well apply to 
the All-secing Brahman (not to the unintelligent organs). Again, the word ‘praana, 
has been already Shown to mean Paramaatman. Howthen are the plural forms of 
Rshis ond Praanas to be explained? True, Only this isto bz: explained This is 
explained in the next sutra. That is that the word is used in a secondary and 
figurative sense. 


GAUNEE ASAMBHAVAAT TATPRAAKSRUTE : CHA: 2—4—2 


(The plural used) must be taken in a secondary sense because of the impossibility» 
since Brahman alone is declarcd te exist before. 


The plural in ‘‘praanaa’”’ io the Sruti is secondary in sense, because in the 
various texts of the Upanishad, the existence of the Brahman alone is declared before 
creation. The plurality of Brahman is impossible. (2) 


(Note the word ‘cha’ here means ‘Tu’ ; it is used to denote the refutation of 
the opponent’s theory—Sruta prakaasikaa). 


Auother reason is given by the next Sufra— 
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TAT-POORVAKATVAAT VAACHA: 2—4—3 


Names must have the things (denoted by the names) pre-existing. i.e. Actions of organs 
are to take plaee only creation. 


The argument is that actions of organs such as naming of things othcr than 
Brahman, are possible only after elements are created. This is Clear from the passage 
in Brhad-Aaranyaka. ‘That, having the Moola Prakrti as its body, was at that time 
(the time of the Floods) without names and forms, then only it created itself with 
names and forms.”” (3) 


(2—4—2) Saptagati-Adhikarana 


It has been shown that the organs had an origination ; now, the question is 
‘how many of them’, The Sutra contains the question— 


SAPTA GATE: VISESHITATVAAT CHA 2—4—4 


They are seven, because (seven) are said to go out, and also because seven alone are 
specified. 


The opponent relies on a text in (Taittireeya or Mundaka). The mantra starts 
by saying that seven praanas come from Him, and goes onto state “’ these seven 
praanas wander through the seven worlds along with Jeeva. Again, in the Kathopa- 
nishad, speaking of Yoga, it is said, that ths best Yoga is that state when the five 
Gnaana-Indriyas and mind are steady and also when the determination does not shake 
(i.e. is steady). Thus, there are seven organs ; five Indriyas. Mind and then Intelli- 


[4] 


Answer is that the praanas are eleven in number, five Gnaana indriyas (sense 
organs), five active organs (such as, tongue, hands, feet, aims, anus and generative 
organ) the eleventh is the Mind. For, the active organs, (tongue, etc.) are as much 
instruments of Jeeva as the sense—organs, performing different functions. Also, there 
is the Sruti-authority, ‘‘In the body there are these ten organs and the eleventh, the 


Mlnd ’’. The organs are ten and one ”’. 


gence. 


The reason why only seven are said to wander about is that at the time of death, 
the karma-Indriyas like tongue, etc. are not going with jeeva (everywhere as to per- 
form their actions). As regards the other argument about Y oga, that the seven only 
are mentioned is because of their great importance. The above answer is stated 
in the following Sootra. 


HASTAADAYA : TU STHITE ATA: NA EVAM 2—4—5 
Because the hands etc. also ure necessary while in the body, Hence not so. 


Answer: Not, so, i.e. the senses are not only seven but eleven ; when the 
. Jeeva enters into another body, the sense organs also follow it but the motor-organs 
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are born with the body and die with it; however they are also helping instruments 0} 
the Jeeva when he stays in body. This is also borne out by the Sruti. ‘In the body 
arc the ten praanas and the eleventh is the Mind.” us 
[Notes Only Yaadavaprakaasa express the opinion that Karmendriyas perish 
with body. In our svstem the active organs also like sense organs are firm and follow 
Jeeva wherever he wanders to take another body. So the opinion of Bhagavad 
Ramanuja here is that the active organs want more nurishment from the body and 
as that nourishment (aapyaayaka portion) perishes with body, the active organs also 
are to be considered as perishiog. So only sense organs are mentioned in some texts. 


AS sense organs afe important and are accepted by all philosophers. these only are 
Stated in the Geetha also (see 1S—7, 8—9.)] [2] 


(2—4—3) Praana-Anutva-Adhikarana 


The question is whether the organs are all pervading or they are subtle in form. 


The opponent says they are all-peryading according to Brhad—Aaranyaka, “All 
(senses) are alike and they are unlimited as to space.’’ 


The Tootra answers— 


ANAVA: CHA 2—4—6 


They are also subtle in form. 


For, it is said that when Praana (vital breath) goes out of the body, all the 
organs follow it. From this, it follows they are not all pervading; they are said to be 
subtle as they are not seen. The quotation, saylog that they are unlimited in space 
is explained by the fact that the meditator is instrueted to contemplate on it as 
unlimited, for the fruits of such meditation are very very many. (6) 


SRESHTHA: CHA 2—4—7 
So also the principal of them (i.e. vital breath) i.e. it also originates. 


This sootra is not for fhe purpose of refuting any argument that though Praa- 
naas or Iadriyas may ortginate, tae "e.t of the.n (vital breath) cannot be said to 
originate for, such argument is not possible in view of what has been said in the 
above sootra. So this sootra 1s intended solely to Introduce the next sootra, where 
something about the breath will be considered. 


[The fact that the vital breath is the most important of the organs is seen in the 
Praana samvaada (in Brhad Aaranyaka) : it is Said there that was a discussion among 
the organs as to which of them was the most important or indispensable. They went 
to the four-faced Brahma for arbitration. He said that that organ is tfie best un whose 
departure (when it goes away out of the body) the body becomes useless. Bach of the 
organs went out of the body for a period of one year, the body went on functioning 
though it was dumb, deaf, etc. in turn. But when the vital breath went out of the 
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body, it went dragging along with it ali the organs, like a Sindhi horse whieh when 
about to run, drags along the pegs and rope to which it may be tied. Then, the eyes, 
etc. acknowledge that the vital breath was the most important. ] [7] 


(2—4—4) Vaayu Kriyaa Adhikarana 


S 
Then arises the question [for which the Praana was introduced by the previou 

sootra, What is this Praana—whether it oonsists of or is to be understood as, the 
whole of the element, the atmospheric air, or is it action of air or is it a !kind of air. 
The opponent says it is either the atmospheric air or its action. For it is said, 
‘‘What Praana is Vaayvu’’. Secondly, we do not use the word, ‘Praana‘ (vital breath) 
in all cases to denote Vaayu (wind). So the whole atmosphere cannot be Praana ; the 
word ‘Praana’ is used only when a man performs the action of breathing. Hence, it 
denotes the action of breathing, i.e. it is merely a function. 


The answer given in the next Sootra. 


NA VAAYU KRIYE PRTHAK UPADESAAT 2—4—8 


It is not air nor its movement, because it is mentioned separately. 


Praana is neither the wind nor mere function (of breathing). For, Praana 
is enumerated as a separate entity from Vaayu when speaking of creation, aS in 
‘eFrom Him originate Praana. Mind, all organs. Ether and Vaayu, etc., Praana 
Cannot be a mere function for, in the matter of creation, only substances can 
be s.id to be enumerated as created, not mere action. If itis, said that actlon 
also is intended in the enumeration, then the aetion of other elements, such as, 
brightness, etc. also will have to fiod a place. But they do not. Hence, 
from the pass:ge quoted, it is clear that Praana is a substance, not a function. 
Besides, since Praana is as useful to the Jeeva as the eyes, etc. and is entrusted with the 
important function of supporting the body and its organs, since again it is more 
important than the other organs like eyes, etc. this must bea substantial thing, nota 
mere function. Hence, Praana isa substance, a kind of air, having a certain form 
capable of supporting the body. (8) 


But the opponent asks whether the Praana stated to be different from Vaayue 
is another element, Itke Agni, etc. The Sootra says, No. 


CHAKSHURAADIVAT TU TATSAHASISHTYAADIBHYA ; 2-4—9 
Light sight and Other senses; because it is enunciated along with them; and for othre 
reasons. 
* Tu’? denotes the clearing of the doubt. 
Praana is vot ao element like ether, etc. but some kind of air in a certain stage 
acting as instrument of help to Jeeva, like eyes, etc, This is known by the fact 


pat it is enumerated along with the organs which are such instruments. Hence 
Sishti? means ‘teaching’. That the Praana is enunciated along with eyes, etc. is 
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taught in the Praana-samvaada (noted already) etc, The reason for such association 
must be only because ‘they belong to the sameclass. The word ‘‘Aadi’’ is used to 
indicate that Praana is the most important of them asin the passage. ‘*That which 
js the principal Praana relating tothe mouth’? (Cbaandogya). Even this compa- 
rative estimate is possible only inthe case of objects of the same class. So Praana 
was separately enumerated as it acts as an instrument. (9) 


How can Praana be an instrument of Jeeva, since there is no visible function 
performed by it, like eyes, eto. To this objection, the next sootra replies. 


AKARANATWAAT CHA NA DOSHA: TATHAA HI DARSAYATI: 2—4—10 


This argument of non-activity does not arise, because activity is shown by the srutid 
Here ‘Karane’ means ‘service’ and goes with ‘Dosha’] 


The objection may be raised only on the assumption that Praana does notdo 
any service, or on the point of view tbat Jeeva has to make no effort for the Praana 
act, But such argument does not hold good) as the Sruti says that there is some 
service, ie. the supporting of the body and the senses. This is clear from the 
passage in Chaandogya ‘On the departure of which, this body becomes most 
useless (destructible), tbat alone is the best’’. Here, after enumerating all the senses 
in order, it is said that wheo Praana departs, the body perishes and the senses become 
useless, Hence Praana has the important function of supporting the body, (10). 


On this, the opponent raises a further question that if Praana is different, the 


other four, t.e. Apaana, etc. should be held to be different from Praana. The 
eply is— 


PANCHAVRTTI: MANOVAT VYAPADISYATE 2—4—11 


The same Praana is stated to have more functions than one function, iike mind. 
Functions are five in the present case. 


The Praana is one and has five functions and so it is severally called Praana, 
Apaana, Vyaana, Udaana, and Samaana. This js just like Mind, which according to 
the functions it performs is named by Sruti, ‘“‘Desire, Resolve, Doubt, Knowledge and 
Fear; all these are the functions of the Mind itself’? Similarly, in the case of 


Praana, after enumsrating the Apaiana. Vyaana, Udaana, Samaana, the Sruti goes 
on to sey ‘‘All these are the Praana only (1t) 


(2—4—5) Sreshtaanutva Adhikarana 


Then the question taken up is as to the nature and shape of Praana—whether 
it is all-pervading or subtle. 


ANU: CHA: 2—4—12 


The argument of the opponent is that Praana is all—pervading because it is 


stated that ‘It (Praana) is equal to these three Worlds and equal to all this.’? So 
Praana must be of large size. 
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Not so, because it is also stated that ‘“when Jeeva goes out (on death), the 
Praana follows him.’’ This means that Praana cannot be all-pervading. (Hence 
it must be ‘Anu‘ The description of Praana in the passage quoted is because 
Praana is existent in all Beings which are subject to it. (12) 


2-4-6 Jyotiraadyadhishthaana Adhikarana 


Having dealt with the evolution of Praana and the senses, their number and 
their size, the Sootrakaarain this Adhikarana, deals with the question whether their 
functions are subject to control by Paramaatman. 


JYOTIRAADI-ADHISTHAANAM TU TAT-AAMANANAAT 
PRAANAVATAA SABDAAT : 2—4—13 


The control and direction (of the organs by other Devataas (dieties) along with Jeeva 
depend on His Will. So Veaa states. 


The view of the opponent is that since certain Devataas control the senses, 
there can be no further control. It is answered that it has been shown (in 11-1-5) 
that all activities of Jeevas are eontrolled by Paramaatman and since Devataas also 
are Jeevas, the same argument applies to them also. It is so stated in the 
Antaryaami Brahmana ‘He who exists ia Agni, who directs and controls Agni from 
inside’. 


The word ‘Aamanana’ means “‘command dicectly” (Praanavataa :—This word 
s.ates that Jeeva controls senses with the help of Praana). [13] 


TASYA CHA NITYATVAAT: 2—4—14 


Because the control is ever-existent. 


This is a permanent factor i.e. that He controls all things from inside as stated 
in Sruti, ‘* He created it and penetrated into it’. (14) 


2-4-7 \Indriya-Adhikarana 


The question is whether the chief Praana also 1s included in the term ‘Indriya‘ 
or it should be left out. 


TE INORIYAANI TAT-VYAPADESAAT ANYATRA 
SRESHTHAAT: 2—4—15 


All those (except principal Praana) are called Indriyas; because it is so stated. 


The argument of the opponent is that since the principal Praana and the other 
senses are Called Praanas all must be treated aa Indriyas, The Sootra says ‘No’. 
The chief Praana is excluded becuse the Text in Bhagavad-Geeta says so, ‘The 


Indriyas are Ten and one; and five are objects percej r» : ; 
: nN_17 ; Perceived by them’’, Again, Vishnu 
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Purana speaks of Manas (Mind) :s the Eleventh. It is significant that Praana is not 
jncluded in the ‘‘Indriyas’’. The reason why these sens:s are also called Praana some- 
times, is that they are subject to the control of Praana. This is clear from the Text 
‘All Indriyas are the bodies of Praana; so they are called Praanas (Br. Aaranvaka)”’- 
Here, Indriyas are said to be bodies of Praana because they are dependent on Praana. 


[15] 
BHEDASRUTE: VAILAKSHANYAAT CHA 


(Praana is not Indriya) because it is stated separately and (its service also) is different. 


In the Sruti ‘‘From Him come forth Praana, Mind and all the senses (Indriyas)’’, 
Praana is mentioned separately. Besides, when senses are in repose, ie. in Sleep 
Praana (breathing) is active and hence its function is different from that of the others. 


[16] 
2-4-8 Samgnaamoorti kipti—Adhikarana 


In the previous Adhikarana the evolution of Indriyas and Praana. (the Jeeva’s 
instruments) from Paramaatman have been established. So far what is called Samashti 
Srshii, (Creation in gross) has been dealt with. This Adhikarana deals with the next 
stage in evolution, ie. Vyashti Srshti, the creation of the dicrete (opposite of con- 
crete) aspect, i.e. the differentiation of names and forms of individual Beings. The 
question is whether this creation is work of the Hiranyagarbha, the four-faced 
Brahman, or of the Para Brahman or of the Para Brahman having the four-faced 
Brahman as his body. The opponent maintains it is the work of the Hiranyagarbha 
only, This is answered by the Sutra— 


SAMGNAA- MOORTI—KLPTI: TU TRIVRT—KURVATA: 
UPADESAAT 2—4—17 


The making of Forms and Names is by Him who compounded the elements (tripartite), 
since it is taught so. 


The opponent relies on the Text in Chaandogya wrich says, ‘‘Having penetrated 
by means of this Jeeva Aatman. I will create the different Names and Forms’. Here, 
Jeeva is said to be an agent for the Creation. The distinctness of Jeeva is indicated by 
the word ‘‘Anena Jivena’’. The verb ‘‘Vyaakaravani’’ in the first person singula: 
denotes the duer, Paramaatmen.Though it is so, since Jeeva is an ‘‘Amsa’”’ or part o4 
Paramaatman, he may be meant as doer and the Paran-uatman reed not be the doer 
directly, That is to say, the word, Vyaakaravaani. shoula not be taken in the litera) 
sense but in a secondary sense, just as in the case of the sentence ‘‘Having entered the 
hostile army by means of a spy, I will estimate the strength’, where the rea] agent is 
not the king but the spy). Thus “Anena Jivena aatmanaa‘’ meane only the Hiranya- 
garbha (the four-faced Brahmaa). 


Answer: The passage, if fully quoted, means ‘Having penetrated by means of 
this Jivaatman, I will create the different names and forms and let me make each one 
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of them (The Devataas or elements) a triple compound.’? Here, the maker of Namcs 
and Forms is the same as the person who makes the triple compound. The triple 
Compound eannot be brought about by the four-faced Brahman, because the creation 
of the Brahma itself is after the creation of Anda, the Brahma-egg, and that egg is 
produced after the triple compounding of elements like, fire, water, etc, This is clear 
from the Text, ‘Then (after creation of Bhootas). came the golden Egg resplendent as 
the sun and from that Egg there originated Brahmaa, the grandfather of all Beings’’, 
and also Syirti, ‘’ fhe elements ranging from Mahat to Prithvi, (which are the Samashti’ 
ereation) each with its own differentiated powers, separated from each other, were not 
able to crzate the Bsings, without conjoining together and mixing with each other. 
Then, conjoining together and mixing each with the other, they created the Egg.” 
Therefore, it follows tbat thls creation cannot be the work of Brabmaa; hence the crea- 
tion of differentiated Jeevas into Names and Forms®(Vyasbti Srshti) is alse the work of 
Paramautman. Now, the word ‘Vyaakaravaani’’ in the firrst person singular is appro- 
priate and meaningful to denote the act of creation by Paramaatman, Thejpassage '’ Anena 
Jivena Aatmanaa’” does not mean “through the Hiranyagarbha’’, but means ‘“‘by 
Myself having al! Chetanas as my body,’" The word ‘Aatmanaa’ means ‘myself’ 
That is to say, He enters with one of Jeevas into eaeh one of the bodies, made up of 
“the five Elements. The word ‘Jeeva’ denotes, not only ‘Jeeva but also the Paramaat- 
man having Jeeva as body, just as in the case of ‘‘That Tejas wi led’’ etc. This inter- 
pretation also reconciles wits the view that the enterer and the creator is the sam t 
petson, | [17] 


The next, Sootra meets an objection raised by the opponent to the effect thae 
Trivrtkarana is accepted by reference to objects, such as food, water and light whieh 
are Objects of creation by. Brahmaa himself within Brahmaanda, and so Trivrtkarana 
may be the act of the four-taced Brahma only. 


MAAMSAAD! BHOWMAM YATHAA-SABDAM ITHARAYO: CHA 2—4—18 


Flesh and Mind arc of the earth, according to the term, (Annam) used; the case of the 
Other two also is similar. 


The opponent relies tn support of his proposition on the passage in Chaandogya, 
‘Learn from me, mv dear, bow these elements having reached the body became tri- 
partite each One of them. The food when eaten is divided into three; the grossest 
portion becomes faces, the middle (less gross) portion becomes fiesh and its subtlest 
portion becomes mind. Similariy, water¢when drunk, its grossest portion becomes 
urine, its less gross portion becomes blood, and its subtlest becomes Praana- So also 
Tejas when taken (ghee, oil, etc. is said to be Tejas in food) its grossest portion 
becomes bones, less gross portion becomes (majja) marrow, and its subtlest portion 
beeomes speech organ.” Since food, etc., are creation of Brahmaa, the tripartition 
must be after ereation of Brahmaa and so by him. 


Reply : The Trivrtkarana, (Tripattition) referred to in the passage cannot refer 
to the Tripartition of the clements spoken of in the previous Sutra. If understood 
otherwise, we shall be landed in this difficulty—what is said to be grossest in Food js 
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Earth; Then the less gross would be water and the subtlest would be light, In the 
second category, the grossest pertion is water, So the other two portions would be 
earth and light, In the third, the grossest being light the other two would be earth and 
water, This is against our own observation and is also against authority. For example 
it is absurd to call flesh as water and to call Urine in the second category as Earth, 


andsoon. Again, the subtlest mind and Praana bave to be classed as Tejas whieb 18 
aga:nst authority. 


‘“Annamayam Hi Sowmya Mana:’’, Here Mind is described as 
Annamaya i.e. a product of the Earth. Aapomaya Praana.’’—Praana is said to be 
gomposed of watcr. The passage does not refer to the case of tripartition brough} 
about before the Egg-creation, but it only shows the three manifestations or changes 
wnder-gone by each one of the group. That iatosay, the three kinds of changes of 


Anna are only earth and not fire or water. ‘‘Itarayoscba’’:—For the other two also, 
the same argument applies. [18] 


Then a further objection Is raised as to how if in each of the created thing there 
js a mixture by means of the tripartition made at the beginning of creation. why should 
they be known by denominations, earth, water and light and why should not each of 


the Triparted ba called by three names earth, water and light? The Sootra says: 


VAISESHYAAT TU TADYAADA : TADVAADA: 2—4—19 


That each is called by only one name is because of the proPonderance (of an element io 
each compound). 


Though each compound is composed of three elements, one of them predomi- 
mates over the others. Hence the denomination. 


The repotition of ‘Tadvaada:’ is to denote the completion of Adhyaaya. 
Thus ends the 2nd Adhyaaya 


THIRD ADHYAAYA 


This work, Saareeraka Saastra of four Adhyaayas Is to be divided into Two 
Pitikaas (compartments), The first two Adhyaayas from the first Petikau and the 
Other two the 2nd Petikaa. The first Petikaa speakes of Siddha Brahinan and the 
second deals with the Saadhya t.e, the activities of the Jiva. The third Adhyaaya 
deals with the means to attain Brahman,ie. worship, and the fourth describes the 
Purushaartha, the ultimate goal, 1.¢. service to the Lord in the state of Bliss Aga-D, 
the First Perikaa may be said to deal with the object and the second with knowledge ot 
the said object. This knowledge consists of two parts—knowledge of the means and 
knowledge of attainment and other experiences on realisation. 


The work may again be divided into three parts (1) the Tatwa. the essential 
Truth, (2) Hita, what is good for the Soul and (3) Purushaartha, the Goal. In the 
first Chapter (Adbyaaya),: it was shown that the Vedantic texts establish that the 
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cause of the Universe is Paramaatman only, who is not touched by even a shade o 
imperfection and is an ocean (as it were) of all supremely exalted qualities. and that 
he stands apart from them in nature. Inthe second Adbyaaya especially, objections 
raised against this Vedantic doctrine seemingly based on Smrtis and reasonings were 
refuted; and it was also shown that the Vedantic Texts do not contradict each other 
on this poiat In short, the two Adhyaayas have set forth the essential nature of the 
Brahman. Next, the subsequent part of this work undertakes the task of inquiring 
into the mede of attaining Braman together with the means therefor. 


The third Adhyaaya (Chapter) concerns itself with the means of reaching Him 
viz., by meditations. As a part thereof and to supply an incentive for such meditation, 
an intense desire for the thing to be attained and an abstinence from all desires fot 
other things are necessary to be created. The point first noticed is therefore the 
imperfections of the Jiva and the unpleasant experiences and immanent pleasures of 
the Jiva in his wanderings through the different worlds whether in condition of 
wakefulness, dream, deep sleep and trance. Atthe same time the characteristics of 
Brahman are described as free from all the imperfections and as possessed of all 
esteemable and exalted qualities. These form the topics of the Ist and 2nd Paadas of 
this Third Chapter. 

The first Paada deals with the experience of the Jiva in going out of this world 
and coming back to it. 

The first question is whether the soul jn going out of the bodv goes forth enveloped 
with or without the subtle body, i.e. the five elements. The opponent says the Jiva 
goes without them. (The final view, however, is that they go with him). The argu- 
Ment of the opponent is: ‘‘Why should theSe elements go with the Jiva, for the 
elements are available wherever he may wander’’. The first Sootra suggests the ques- 
tion and gives the answer directly. 


(3—1—1) Tadantara Pratipattiadhi karana 


TAT-ANTARA-PRATIPATTOW RAMHATI SAMPARISAVAKTA; 
PRASNA NIROOPANAABHYAAM (3—-I—1) 


In going (from this body) to another (the Jceva) goes enveloped (with the subtle body, 
This is clear) from ihe question and the answer. 

The reference here is to the Panchaagni Vidyaa, i.e. the Vedic Text in Chaan- 
dogya (S-3). Svetaketu went ona visit to the King Pravaghana io Panchaala Desa, 
who asked him if bis father had taught him Tatva. He said, ‘‘Yes’’. Then the King 
asked him : 


(1) Do you know where the Jivas go from this world? 

(2) Do you know how they come back? 

(3) Do you know the difference between Devayaana and Pitryaana? 
(4) Which of the Jivas do not go to the higher worlds? 

(5) How does water in the fifth oblation become man? 


134. VEDANTA. DEEPA 3—1—2 


Swetaketu could not reply and went home ashamed and complained to his fathe . 
as to why he had not been taught all these. His father replied that he had not bimselft 
known the matter. Then, the father himself went to the’ king and sought apswers to 
the questions. Then the King taught him the Panchaagni Vidyaa. In the course of 
the teaching and at the end occurs the passage, ‘‘Thus in the fifth oblation the water 
becomes Purusha Vachas i.e. becomes known as Purusha.’’ This Answer is what is 
referred-to in the Sootra. 


The five oblations mentioned can be shortly stated thus- A Jiva who has done 
meritorious acts for attaining celestial world (not Moksha) reacbes the Swarga or the 
celestical world and obtains a moon-like bodv with which he cap enjoy the world and 
serve the Devas. This is the first oblation, treating the celestial world as the first 
sacrifical fire. When after the expiry of the period of his enjoyment, the Jiva reiurns 
to this world through Pitryaana; he. first descends to Parjanya (the c!loud)which is 
treated as the second sacrificial fire. Next, the Jiva comes down to the Earth by 
means of rain and this is the third oblation in the third sacrificial. fire ie the Earth. 
Then, through food he-enters the male (wbere he becomes the seed) who. is treated as 
the fourth sacrificial fire. The next migration is to the woman a'so compared to a 
Sacrificial fire and there the Jiva becomes anembryo. This is the fifth oblation, This 
knowledge of the real nature of this Jiva with the qualities of ascent and descent is 
Panchaagni Vidyaa which showed the Jeeva as different from the bodies (even subtle), 


Praana and senses with which he ascends and descends. This also is a kind. of 
Brahma-Vidyaa. Cid 


_In the first Sootra, the word. ‘Tat’ means body ; this pronoun denotes the body 
mentioned in the last Sootra of the last Adhyaaya by the word, ‘‘Moorti’’. 


Henee 
,Tat-Antara’’ means another body. 


On this, the following question is- raised: — 


In the first oblation the oblated thing is named as ‘Sraddhaa’. This word 
means water in some Vedic passages. Water is clearly stated in the fifth oblation. 
From the above, it is clear that water is present in all the oblations, Hence, when 
one clement, water alone is mentioned. in the passage, how ean we say that all ele- 


ments go along with the J cva and how can the word ‘water’ mean all clements? The 
answer I8 : 


TRYAATMAKATWAAT TU BHOOYASTWAAT 3—1—? 


The word ‘Tu’ denotes an explanation, of the objection. raised by the way. On account 


of the three elements being compounded and because of predominance (of one clement anorg 
them). 


On account of tripartition or mixing of all these elemeots, the word, ‘‘water’’ 
represents all elements. Since water predominates, the word is justifiably used to 
denote.all elements. 


“ 


(Note—The Vedantic view is that Pancheekarana, the mixture of five clements 
takes piace and is done by Paramaatman Here, by Sootrakaara Trivrikarana alone 


is mentioned, because Chaandogya passage refers to Trivrtkarana; what is really meant 
is that all these consist of five elements mixed up. [2] 
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Another reason is given by the next Sootra. 
PRAANAGATE: CHA 3—1—3 


Because of ‘‘going’’ of the Praanas (along with Jeeva), 


In the Vedic Text, itis said that Praana and Inodriyas fu llow the Jeeva, thus,— 
‘'Praana follows Jcecva passing out (of the bi dy) and all the Indriyas (senses) follow 
that Praaana’’. The Indriyas abide in the body 2nd sw dudy, of course, in a subtle 
form goes with the Jeeva. Smrtis also support thse view chat Inariyas (sense organs) 
follow Jeeva Thus,in the Geeta, “He (Jeeve) draws to itself the sense organs 
abiding in body along with the Mind as the sixth’’. (3) 


The above argument is further confirmed by the next Sootra. 


AGNYAADI GATISRUTE: ITI CHET—NA; BHAAKTATVAAT 3—1—4 


If it is said (this is not so). because the text says that Indriyas get absorbed io Agn i 
etc. No! becuuse of the secondary meaning. 


The Text relied on by the opponent says that when a person dies, his speech, 
organ gets absorbed in the fire. Praana in the atmospheric air, his eyes in the sun, 
etc., therefore, the opponent says the organs cannot be said to follow the Jeeva at 


his death. 


The answer is that the Text cannot be takenin the literal sense. The word 
Vaak (speech) does not mean the sense organ. Whatis meant is tbat the Devataa 
presiding Over speecn ceases to work any more. This view is confirmed by the 
passage meaning. ‘‘the hairs of the body get absorbed in herbs and the hairs of 
the head in trees. In thesecases, socalled ahsorption is nota fact and pot visible 
to oureyes Inthe same way, Vaak and senses do not actually enter thc fire and the 
rest. Hence, we conclude that only the presiding deities :n each of them give up their 
connection — (4) 


The opponent goes back to the first Sootra and queries as to how water can be 
said to exist in all oblations, when in the first of the oblations the word ‘water’ is 
pot used but only Sraddhaa. The questiou and answer are containedin the 


following Sootra | 


PRATHAME ASRAVANAAT ITI CHET—NA; TAA BVA HI 
UPAPATTE: 3—1—5 


If it is said that no mention (of water) is made in the first oblation we say, No! 
because what is mentioned is water and this on account of appropriateness. 


The passage under Consideration says that the Devas (senses) offer as oblation 


Sraddha in the five of celetial world. Here Sraddhaa ameans, according to tne oppo- 
nent. only ‘‘faith’’ and not water. 


Answer :—The passago at the end says, ‘Water becomes” Purusha. Hence 
water must be existent throughout. Therefore Sraddhaa means water, Not only 
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that ; the Vedic text also says. Sraddhaa is water, This is well known—~’Sradohaa 
Vai Aapa:’], (note word, ‘‘Vai*) (5) 


Yet another question is then raised and answered. 


ASRUTATVAAT ITI CHET—NA: ISHTAADIKAARINAAM 
PRATEETE: 3—1—6 


If non-mention of ‘‘Jeeva’; (is stated as argument) we say: No! because of the mention 
of Jeeva who perform Yagna. 


The argument is that in the passages ‘‘water beccmes body”‘ and ‘‘they oblate 
Sraddhaa’’, thcre is meation only of the water in the celestial world, etc., and no 
mention of Jeeva envelopd with elements: so it cannot be said that Jeeva goes with 
them. 


Answer: There is a later passage to the effect that ‘‘those who in the villages 
perform meritorious acts, like Yagna, charity and gifts go by the path of smoke etc. 
(Dhoomaadi maarga) on to celestial world and also assume moon-like body” This 
shows that Jeevas also reach the celestial world. Hence the word, ‘‘water’’ denotes 
the Jeevas also. [6] 


Yet, another doubt {js raised to the above conclusion. This is last stand taken. 
The opponent quotes the portion of the passage which says that the Jeeva on reaching 
the celestial world assumes a moonlike body which becomes food fer the Gods. How 
can Jeeva (which is a Nitya) become food for being eaten. The answer is— 


BHAAKTAM VAI ANAATMAVITWAAT TATHAA HIS DARSAYATI 3—1!—7 


Secondary meaning only, because Of the Jeeva’s being without the knowledge of Aatman. 
This Is shown clearly. 


The word ‘eating’ is used in a secondary sense, The Jeevas not having know- 
jodge of the highest Aatman become instruments of enjoyment by the Devas. i.e. 
Jeevas become their servants. Hence, Jeevas aro said to be eaten (meaning being 
‘enjoyed’)—being made servants ) This is clear from t'e passage ‘‘As a beast is to a 
man so is he Jeeva) to the Devas’’. 


Thus, the conclusion is reached that Jeevas go to the celestial worlds accord- 
ing to their meritorious acts along with the senses and the Elements subtle body. [7] 


3-1-2 Krtaatyaya-Adhikarana 


Then, there arises the inquiry as to whether when a Jeeva returns to this world 
from the celestial world, has he any Karma still left so as to affect him. 


The opponent says that Jeeva returns with no Karma ; since he has enjoyed the 
sruits of his Karma. The Sootra declares that Jeeva returns with remnant of his 
karma. 
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KRTAATYAYE ANUSAYAVAAN DRSHTASMRTIBHYAAM 
YATHETAM ANEVAM CHA; 3—1—8 


At fhe end of (good) Karma, (Jeeva) returns with a remnant of Karma (to this world) by 
the same way hc went. and also another way. This is known from the Sruti and Smrti, 


‘‘Anusaya’’? here means karma which was not enjoyed 1. e. that which has 
co-existed with the karma suffered or enjoyed. 


The opponent relies upon the Text in Brhad-Aaranyaka (1) ‘‘ Having dwelt 
there as long as the Karma lasts, they return by the same way’’, and (2) ‘* Having 
reached the end of whatever deeds he performed, “he returns to the world for action 
(Karma) from that celestial world.” These show, he says, that all Karmas are 
exhausted in the celestial world and there is nothing left. 


The answer is to be found inthe Text in Chaandogya, ‘Those that return here, 
if they have good conduet (charana), get good births, as a Brahman, or a Kshatriya 
or a Vaisya; those that have bad conduct (charana) reach evil births, such 
as, birth as a dog, or a hog, or asan outcaste.’? The Karmas mentioned here as the 
cause of different births should be those karmas which already done by Jeevas do 
persist. The Text quoted by the opponent is to be understood as refering only to that 
Karma which has begunto bear fruit (i.e. residence in the celestial world). 


Not only this: there isa clear authority also: Aapastamba says, ‘‘When 
they return with the remainder of the fruits of Karma, they attain (appropriate) caste, 
figure, colour, etc. thus happiness is like the revolving wheel.’’ 


To those that go out along smoke, night, dark fortnight, six months of the sun‘s 
southward journey, the world of the Pitrs, and then ether and enter moonworld 
(swarga), the return Journey is the same to some extent and different as to the rest, 
from Moon, the journey is to ether, but from there to air, smoke, cioud and 
rain-cloud. (8) 


Now, the opponent seizes the word ‘’Charana’‘ and argues tbat what is meant 
here is not Karma, but only conduct and so Jeeva does not return with Karma. The 
answer by the Sootra is one advanced by the sage Kaarshnaajini. 


CHARANAAT ITI CHET NA TADUPALAKSHANAARTHAA ITI 
KAARSHNAAJINI: 3—1—9 


If it is contended that only Charana is mentioned, the reply is, No! the word must be 
taken to include Karma. This is the view of Kaarshnaajini.;’ 


The argument is that by the word Charana only conduct laid down by Smritis 
is mentioned as a means to attain Brabmanhood etc. Answer: Pleasure and pain 
as the fruits of actions, can be referred to Karma alone (not to mere conduct); hence 
Karma must be taken to be included inthe meaning of the word Charana. This is 
the answer by the sage Kaarshnaajini. (9) 


Then, a counter-argument is raised and answered- 
D—18 
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AANARTHAKYAM ITI CHET NA TADAPEKSHATWAAT 3—1—10 


If Purposelessness (of conduct) is advanced as an argument, we say, No, for conduct 
also is required (by Karma) 


General good conduct is required for Karman to yield happiness. For, it 1§ 
said ’’A man who fails to do the Sandhyaa—Upaasana, becomes impure and so unfit 
to do any Karman’,. This means all good beneficient Karma requires good conduct 
also. (10) 


The view Of Kaarshnaajini was stated; that of Baadari is mentioned in the next 
Sootra. 


SUKRTA DUSHKRTE EVA ITI TU BAADARI: 3—I1-—11 
According to Baadari, Charana means good and bad deeds themselves. 


Baadari says the word Charana according to the usage of the word, means 
action as in ‘‘Punyam Charati’? (He does a good action). The good Charana and bad 
Charana mentioned in the passage refer to Karma only, The root in ‘Charanat; 
indicates Karma. C ‘‘Tu’® repudiates the former view, the view of Karshnaajin 
Sootrakaara prefers the later view to the other.) It cannot be denied and is accepted 
by all of them that for good Karma, good conduct is absolutely necessary. (11) 


(3—1—3) Anishtaadhikaari—Adhlkarana 


It has been shown that a Jeeva, on account of his meritorious Karma goes to 
the Svarga (i.e. moonworld) and comes back with the remainder of Karma and of 
aceount of that, he gets reborn in this world. Now question is for such a re-birth— 
is it necessary to go through this process of Pancha Aahuti (Five oblations as stateds 
above} or whether there are other ways of re-birth ? To decide it. the question in 
asked whether the first oblation i.e. the attainment of Svarga is necessarily to be gone 
through by all Jeevas (even sinful ones). 


In this Adhikarana the first five sootras (12 to 16) contain arguments of the 
opponent; and the answers to them are found in the next five sooftras. 


ANISHTAADIKA: TRINAAM API CHA SRUTAM 3—1—12 


Those who do not perform Yaagas, etc , also go to (moon world) for, ir is stated soin the 
Sruti. 


The sinvers who delight in not pe:forming what is ordaineé and in doing what 
is prohibited, do they ascend by the smoke-path and return? The opponent says that 
all go, and relies on the text, who ever depart from this world all of them verily go to 
the moon”. Here it is to be noted that no distinction is made; all are said to go. 


Answer: Those who do sinful acts do not go to the moon-werld, because the 
Sruti says, ‘“‘Those who in the village perform Yaagas, charities, and gifts go to 
Chandra-loka trough the way of the smoke, etc. This is clear to show that only 
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those who perform meritorious acts go to the moon. The passage relied on by the 
Opponent means nothing more than that all who perform meritorious acts go to the 
moon. (12) 


The opponent then tries to answer a counter question by the Vedantin, ‘‘if all 
go to the moon, how can the sinner who should suffer for his bad acts go to hell. g° 
to heaven?’ The answer attempted by the opponent is— 


SAMYAMANE TU ANUBHOOYA ITARESHAAM AAROHA—AVAROHOW 
TAD—GATI—DARSANAAT 3—1—13 


In the case of the others (the sinful) the ascent and descent may be after undergoing the 
commands of Yama as the going to Yama is declared. 


True, he says, the sinners have to go to Yama’s abode. for, the Sruti says, 
‘“‘Yama (son of Sun), the gatherer of the lives of the people‘’; however, he mentions: 
it may be that the sinners ascend to the moon after undergoing the prescribed sufferipg 
in hell according to the commands of Yama. [13] 


SMARANTI CHA 3—1—14 
This is also taught by the Smrti-writers. 


Paraasara in the Vishnu Puraana says, ‘‘All these come under the control of 
Yama”’ [14] 


API SAPTA 3—I{—15 
And these are. seven. 


Seven worlds. “‘Rowrava.’’ etc. are the seven hells, mentioned by Smrt!- 
writers to which evil-doers will have to go. [15] 


If they have to go to the seven worlds. how do they come under Yama? 
TATRAAPI TADVYAAPAARAAT AVIRODHA: 3—1—16 
Because his reign extends to them also, there is no difficulty. 


Thus, the opponent, conceding that the suffering in the seven hells is necessary 
as laid down in Sruti and Smrti‘ says that it may be that after such suffering the Jeeva 
ascends to the moon. [16] 


The answer is contained in the next Sootra— 


(Note.—why is there elaboration about the hell when all are agreed on it? It is 
bceause the object of Sootrakaara is to show that there is so much Suffering to the 


Jeeva, thus inculcating Vairaagya in the reader. To emphasise the point. th 
: » the Sootra- 
kaara makes the opponent himself to speak of them). otra 


The opponent's arguments thus elaborated in the Sootras are now repudiated 


140 VEDANTA DEEPA 3—I1— 17 


VIDYAAKARMANO : ITI TU PRAKRTATWAAT 3—1—17 


(The two Paths are prescribed) Only for Vidyaa and Karma—for with the mention of 
them discussion begins. 


Foc a sinner, thereis no Brahma-attainment through the path of light, etc,, 
nor going to the moon by the path of smoke, etc. These two paths are prescribed 
only for Vidyaa (Upaasana, meditation) and Karima (good deeds). The texts start 
the discussion by referring to Vidyaa and Karma and state that the two paths are for 
the fruits of such Vidyaa and Karma. ‘’Those who realise the real nature of Jeeva as 
stated in the Panchaagni Vidyaa and those who meditate on Brahman in the forest 
with faith go by the path of light etc. those who in villages perform good deeds, 
yaagas, charities. gifts, go by the path of smoke.”” Though the opponent refers only 
to aJeeva of meritorious acts, the Sootrakaara has taken Vidyaa (meditation) also 
into his answers just to emphasise that just as there is no chance for a sinner to go by 
the path of light, equally it is not possible for him to go by the path of smoke. [17] 


Tho opponent then refers to the passage which says that on the fifth oblation, 
water becomes designated man, and argues that since the fifth oblation is necessary for 
the origination of man and that oblation being impossible without ascending to the 


moon, how then the sinful person can be born? This d6éubt is cleared by the next 
Sootra. 


NA TRTEEYE TATHAA UPALABDHE ; 3—1—18 


In the third stage (class or place there is no need (for ascending); as so it is seen, 


By “‘tbird place’’ is meant the sinners. In their case, no fifth oblation is neces- 
sary for the origination of the bodies. 


It was seen in Chaandogya 5-10-8 that the question was asked as to wo are the 
persons by whom that world (moon world) is not filled up. The reply was given then: 
‘‘petty creatures like flies, worms etc. that continually return, do not go by either 
path: they die only to be reborn immediately. This is the third place. 
world (the moon world) is not filled by tbat class. Death and birth happen to them 
ofien and In quick succession.”” The question mentioned above was in form: ‘‘who is 
he that does not go to that world’, and the answer is as stated above. It is seen there- 
fore that non-ascent to celestial world is spoken with respect to sinners. No fifth 
oblation is required for them to be born; for the purpose of being born that is not the 
only way. [18] 


Again, in the case of some persons of meritorious deeds also, sueh as (Drow- 


padi. Seetaa etc.,) no fifth oblation is neceasary for their bodies’ being formed. It ia 


seen from the words of wise men that they are not born in the ordinary way-from 
mothers’ womb. This is the meaning of the next Sootra — 


Hence that 
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SMARYATE API CHA LOKE 3—1—19 


The same opinion is expressly stated (in the case of some persons) in the Smrtis. (/9) 
DARSANAAT CHA 3—1—20 


As also, seen from the Vedas. 


The Sruti referred to is in Chaandogya, ‘‘For these various Beings, three kinds 
of causes (Beeja) are seen—from the egg, - from the living animals and from sprouting 
out of the earth as in the case of plant, etc.’’; so also there is no necessity for a fifth 
oblation in the case of origination of things that spring out of the sweat or out of re 
earth. [20 


Then, the opponent raises the question; it is to be noted that in the passage 
quoted, there is no reference to creatures sprung out of sweat. The answer is given.— 


TRTEEYA SABDA-AVARODHA: SAMSOKAJASYA 3—1—21 


The third c!ass—springing from earth includes beings (Springing) out of sweat. 


So, the final conclusion is that sinners do not goto the moon-world, but are 
born here and die here aS a third class of Beings. (21) 


(3-1-4) Tatsvaabhaavyaapatti-Adikarana 


Under a rrevious Sotra (8) it was shown that the Jeeva descends to this world 
to be born here to work out his Karma. During this course, what is the natute of 
the descent in each of the places he descends to? Is he born in each place or is he 
born only after getting the fifth oblation ? 


The view of the opponent is that Jeevais born at each stage of the descent. 
In the passage, ‘‘Jeeva comes to Aakaasa by the same way he went (to moon. 
world); from ether to air ; after becoming Vaayu, he becomes smoke; after becoming 
smoke he becomesa dry cloud. after becoming such cloud, a rain cloud; he rains 
down”, it is said that he becomes Vaayu, etc. Hence it must be concluded that he 
is born at each stage. 


Apswer:— 


TATSVAABHAAVYAAPATTI : UPAPATTE: 3—1—22 


The attainment of likeness only with them (ether etc.;) there is a reason for it 


It was said before, that Jeeva takes a body in the moon-world; because, he has 
to enjoy the fruits of Karma there. Inthe course of his descent, there is no such 
enjoyment of pleasure or suffering of pain (working out of Karma). Hence, no body 
no birth. What Jeeva does is to enter to ether, etc. that is, to assume their likeness 
or similarity with their nature. (22) 


(3-1-5) Naatichira~Adhikarane 


Next, what is the duration of contact with ether, etc. The Sootra says : 
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NA ATICHIRENA VISESHAAT 3—1—23 
Not very long, because of the (special) statement Of a difference. 


The Sootra refutes the theory of the opponent that the descent may be of some 
duration in some cases and in others not sol ong. ‘After descending through air 
smoke, dry cloud, rain cloud and rain, tbe Upanishad says, he (Jeeva) becomes 
paddy, herbs and trees, gingely seed or black gram or the like. From thence. the 
escape is more difficult’’, From this statement, it is clear that there is difficulty and 
delay only at or after the stage of the vegetable kingdom. Hence, the descent if 
the earlier stages is without delay. (23) 


(3-1-6) Anyaadhishthita—Adhikarana 


This Adhiksrana deals with a further doubt raised, by the opponent: he says 
that just before the fourth oblation, the descending Jeeva, it is said, becomes paddy 
etc. Is the argument of ‘no bi:th, applicable to this stage also? Are not the souls 
born as paddy? This argument is based on the fact that the word ‘Jayante’ 


(originate) is used in describing the stage of the vegetable kingdom. The reply 
is ; 


ANY AADHISHTITE POORVAVAT ABHILAAPAAT 3—1—24 


(Jeeva merely stays) with things already occupied with other Jeevas—as the statement 
is as before. 


The passage does not speak of any Karma on the part of Jeeva to become a 
vegetable: it is to be noticed that after the fifth oblation, when the Jeeva is to take a 
body of a Braahmana or others according to the merits of his action, Karma iS 
specially mentioned. Since there is no such mention here, and sinee the expression 
used here is similar to the expression used in the earlier stages, the vegetable cannot 


become Jeeva’s body; it is a just a stopping place only for his further descent. He 
becomes merely connected with the plants. [24] 


The above view the opponent disputes and says that when Jeeva aseends to tho 
moon world, he has to his credit not only good and bad actions but also actions which 
are of a mixed character; the descending Jeeva after enjoying the fruit of his good 
action, is to suffer for his bad action. Why not take that bad Karma mixed with a 
good action, as the cause of a birth in the vegetable kingdom stage? The answer is 
found in Sootra: 


ASUDDHAM ITI CHET NA SABDAAT 3—1—25 
If it is said, *‘mix with sin’’, the reply is, No. because of authority. 


In the several yaagas prescribed, there is also some killing of animals, etc. 
mixed up as part ot the ritual as in Soma Yaaga. ‘For Agni and Soma, a goat has to 
be killed’”. The Yaaga though meritorious is mixed with sin. Hence, room is given 
yo the opponent to say that this sin may be the cause of body to be taken by the soul 
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before the fourth oblation stage. The reply is furnished by the Sootra, which says 

that it cannot be so, for, it is also laid down in the same Sruti that such killing is no sin 
for the animal killed attains heaven (Swarga)—,‘Taking a golden body, it (the animal) 
ascends to heaven’’ It is said in a mantra (addressing the goat) ““You do not perish 
or die; You attain heaven’’, [25] 


Still, another reason is given for the view that there is no body for the Jeeva in 
the vegetable kingdom stage, 


RETASSIGYOGA: ATHA 3—1—26 
Because there is mention of only contact with the male who is to emit semen.” 


The text in Chaandogya says: ‘‘whoever eats food or emits semen, the 
Jeeva becomes that person’’. When it is said that “‘jeeva becomes a person’’, it is to 
be understood only that Jeeva attaches to him. There is no room for understanding 
that this Jeeva becomes another Jeeva who will be his father. Inthe same way, ‘the 


Jeeva becomes paddy’ means that Jeeva attaches himself to the paddy and so on. [26] 


The next question in the Adhikarana is when then does Jeeva get a body? 


YONE: SAREERAM 3—1—27 
The body is got only after the womb-stage. 


The body is attained only at the last stage, for. it is then possible to experience 
pleasure aod pain. 


In the earlier stages are mere contacts, not births. [27] 


Thus, th: descent of Jeeva from the moon-world is descrited; how after des- 
cending through the various stages, he comes in_ contact with corn or paddy, and 
combines with it when it is not dried and made ready for food. When one eats the 
food, the Jeeva attaches himself to his semen. Even then, it is difficult to get into the 
humana form; the semen may not reach a woman’s womb, the man may have no sexual 
appetite or the woman may be barren. It may be the semen does not come into con- 
tact with an overy. Then he will have to wait till he gets a chance by being eaten 
again by a mao with his food etc. Bven when he enters the womb, his troubles do 
not cease, he is enveloped ina thin membrane called amnion. At the time of birth, 
the Jeeva has to squeeze himself through a hole. The misery of the position may be 
imagined. Hence. the Upanished says ‘‘Let one be disgusted with samsaara” 
(Chaandogya 7 —10—8) (27) 


END OF THE FIRST PAADA OF CHAPTER 3. 
CHAPTER Ill SECTION (2) 


Having thus described the afflictions of the Jeeva in its walking state. the 
Sootrakaara proceeds to point out the greatness of Paramaatman, just to create a thirst 
for knowledge of Brahman and for attaining it. This Chapter begin with an inquiry 
jnto the stage of the Jeeva in dream world, in deep sleep and when In a trance. 
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Though it may be expected that these subjects may properly be taken up along with 
the Adhikaranas of previous Paada, they aretaken up here in this Chapter because 


they also show the greatness of Paramaatman that even in those stages of Jeeva, the 
Paramaatman is the Director. 


(3-2-1) Sandhya-Adhikarana 


This Adhikarana deals with the dream state. 


The first two Sootras state the 
opponent’s arguments. 


The opponent seeks to establish that in dream state, the Jeeva is the Creator of 
the dreams. The Sootra states his question and relies on the authority of Sruti. 
It may be noticed that there is no question raised here as to whether dreams are 
substances or not, for, the reality of dreams is clearly expressed by Srutis. 


SANDHYE SRSHTI: AAHA HI 3—2—1 
In the dream state the creation (is by the Jeeva) for the Sruti says so, 


Regarding the dreams, it is stated in Brhadaaranyaka thus; ‘’There are no 
chariots in tbat state, no houses, no road, but he creates the chariots, the houses and 
the roads. There are no blessings, no happiness, no joys, he himself creates 
blessings, happiness and joys-ponds and puddles—For he is the Creator.’’ 


The question is “who is the Creator during the sleep stage. Jeeva or 


Paramaatman. The opponent says ‘‘Jeeva, for in the above passage ‘He is the 
Creator’, ‘the’. is ia juxtaposition with tbe word Jeeva; ‘he’ being the pronoun. 
refer toathing already mentioned, therefore here Jeeva. He also is designated in 


Prajaapati Vaakya, Chaandogya, as Satyasankalpa. one with a will which cannot be 
obstructed. (1)) 


NIRMAATAARAM CHA EKE PUTRAADAYA: CHA 3—2—2 


Some (state the jeeva to be) thc maker. And (the things made are) sons etc, 


The reference by the opponent is tothe text from Kathopanishad whieh says 
“That Purusha who is awake, while those (all Indriyas) sleep creating Kaama 
(desired thing)’. Hsre, whatis tas ‘‘desired thing” is ‘‘son etc.’’ because ina 
passage, sons are already introduced as Kaama, eg. Yama tells Nachiketas, ‘‘You may 
request for all things. you dssire’’ This is explained later as ‘‘choose sons and 
grandsons of hundred years’” Therefore, here Kaama means sons and grandsons. The 


creator of sons and grandsons most necessarily be a Jeeva.’” The word ‘cha’ in the 
Sootra means ‘eva’, oaly, 


Now the Answer is in the next four sootras. Though the Satyasankalpatwa is 
natural to Jeeva, still, in the stage of Samsaara, this power of his is hidden from him 
by the will of Parama Purusha; therefore, the creation of these things cannot be the 
result of the will of the Jeeva. It is the Paramapurusha that creates such substances 
occuring in dream as cannot be experienced by any person other than the person con- 


cerned and as perish then aad there, after baving been enjoyed only by the person 
concerned. ; 
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MAAYAAMAATRAM TU KAARTSNYENA ANABHIVYAKTA- 
SWAROOPATWAAT 3 —2—4 


(This is merely) wonderful creation (so of Paramaatman) because the true nature of 
Jeeva is not manifested, 

Here Ju denotes the refutation of the theory advanced, i.e. that dreams are 
created by Jeeva. They are the wonderful and so are creations of Paramaatman. He 
Creates them, so as not to be experienced by anybody else but only by the dreamer 
aloue and the drea™s also die then and there. Though Jeeva has the power of Satya: 
sankalpatwa (creating by wili) still, such power is not manifest during the samsaara- 
stage; hence, he cannot be the Creator, Regarding the passage in the second sootra, 
the Purusha mentioned there as creater is only Paramaatman according to the context, 
for, the later passage sayss ‘‘All worlds inhere in Him and nobody transgresses 
Him. Therefore the words ‘‘Sa Hi Kartaa‘. (He is the Creator) must refer te Him 


tho well knowo Person, (3,) 


Then the question arises that if Satyakalpatva is the true nature of Jeeva, why 
should it not be manifest. This is answered by— 


PARAABHIDHYAANAAT TU TIROHITAM TATA: HI ASYA 
BANDHA-VIPARYAYOW. 3—2—4 


By the Will of the Lord, it is hidden (from Jeeva)—for the bondage and release (of 
Jeeva) are only because of that (His will). Tu’ denotes refutation. 
His (Jeeva’s) natural power is hidden from him, because of his being guilty 


by the flood of karma existing froma long time. Allis His Will as is clear from the 
passage ‘‘who can live here or in the other world if not all Pervasive Eternal Bliss 


(Paramaatman). He alone grants bliss to Jeeva’’: again, ‘After having attained the 


Eternal Light. the Jeeva gets his natural power manifested.” (4) 
How is this ‘hidisg of power’ done? 
DEHAYOGAAT VAA SA: API 3—-2—5 
Either because of connection with body or otherwise. :Vaa’ shows the alternative. 


When the Jeeva gets connected with the various forms and names of Prakrt; 
such as, the boJy of man, or of a God etc, this hiding takes place. At the time before 
creation, wheo there is no manifestation in forms and names, the Jeeva is connected 
with the Moola Prakrti in subtle form. Even then this power is hidden from Jeeva. 
Only when the Jeeva gets release and attains Moksha, this power becomes available 


and manifests itself. (5) 


Another reason is indicated in the next sootra. 


SUCHAKA: CHA HI SRUTE: ACHAKSHATE CHA TAT-VIDA; 3—2—6 


Dreams indicate the good and evil to come, so it is stated by the Srutis and wise men who 
know Srutis, 


D—19 
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The things (Chariots etc ), occuring in dreams cannot be by the will of the Jeeva 
for, it is stated by Vedas that these dreams are indicative of what is to come to Jeeva— 
good or evil. Such things are subject to the will of the Lord. The passages referred to 
are: ‘‘When engaged in an undertaking, he (the Jeeva) sees a fire woman in his dream, 
he wil kaow that he will attain th: fruttioa of his act; again, ‘‘When a Jeeva sces 
a dark man with dark teeth in the dream, he will know that his end is near.’’ There is 
3, text also en Swapna called Swapna-Adhyiaya. If dreams are said to be 
prophetic, the Jeeva cannot be the creator, because he cannot know what in future 

is in store for him. Besides, he will not create for himself anything but good; but the 


dreams indicate both good anije.il. Therefore, the Paramaatman alone Is the creator 
of dreams. (5) 


(3—2—2) Tadabhaava - Adhikarana 
Next, the state of deep dreamless slesp is inquired in to. 


TADABHAAVA: NAADEESHU TAT-SRUTE:-ATMANI CHA. 3-2-7 


Dreamlessness (deep sleep) takes place in the Nadees and in the Aatman (and io a 
certain flesh called Pureetat) because it is so stated in the Srutis) 


The opponent says that it is sa d in the Srutis that the stat2 (of Jeeva) in deep 
sleep is in Naadees, in a flesh (Pureetat) and in Psramaatman. He relics on the 
following texts ‘when a psrson sleeps with his senses drawn in, unconscious of anything 
and does not see aay dreams, he then enters into the Nuidees (bloodvessels).’’, 
“He creeping through the blood-vessels rests on (pureetatP ericordum)’’ and when he 
sleeps, he is united with Sat ( Parumaatman)”’ 


Now, the question is whether the resting of Jeeva in sleep is in any of them ata 
tim: or in all of them at th: samstims. The opporent savs it must b2 in one of thema 
only at a time; for the above passag:s are in different places and the resting is spoken 
in each place without reference to the others. 


The reply is that in taking the view of the Jeeva resting sometimes in one place 
and sometimes in anotber, we do not give the fullest meaning to the three passaages; 
and in fact we are to overlook one or other of them. It is possible to reconcile all of 
them only by accepting the view that in sleep all the three are resting palaces for Jeeva. 
Thus, when we say that a person rests oa a bed or on a cot or in a palace, it is as much 
as saying thatrest he in all Here, Pacsmaatmen is the bed, the Pureetat the cot and 
the Naadees the palace. Therefore, the Jeeva rests always in Paramaatman; and He 
alone is the ultimate restiag place. (7) 


Another reasen may be adduced for the above conclusion. 


ATA: PRABODHA: ASMAAT 3—2—8 
Because of the above. From Him (alone) is the awakening. 


Becawse it is stated that ths awakening always is from Paramaatman, the 
conclusion above stated is supported. Tne Chaandogya says, ‘Coming from Sat, (the 
Jeevas) do not know it’’. (g) 
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(3—2—3) Karmaanusmrti Sabdavidhi— Adhikarana 
SA EVA TU KARMA-ANUSMRTI SABDA VIDHIBHYA: 


He is the same person, because of the Karma (to be worked out) and of reeognition (that 
I am he) as well as the Sruti text and also Vedic injunction. 


The question is whether the person that awakens is the same as the person who 
went to sleep. The Sootra says, yes. 


The question really is whether when Jeeva sleeps, be loses all entity and unites 
with Paramaatman or not; The opponent says he loses all entity, because when a 
person is said to unite with Brahman, he must lose all his own characteristics, and the 
connection with the body can no longer be there. So, the person awakening is a fresh 
Jeeva. 


The true view is—Not so: (1) because of his want of knowledge of Brahman, he 
has to work out the load of his past Karma; (2) because, when he wakes up, he has 
the recognition that he is the same as the one who went to sleep; (3) because the 
sruti says so: ‘‘whatever they were before going to sleep—whether a tiger, a lion, a 
wolf, or a boar, a worm, a gnat or a fly—again they are the same (Chaandogya); and 
(4) because the Vedas prescribe injuoctions to perform acts to attain Moksha or 
salvation, This is unnecessary if a Jeeva can attain it just by sleep. (9) 


Though it is said that Jeeva reaches Brahman in sleep, it does not mean that he 
has lost touch with the bedy or organ; it is only because of the rest needed by him on 
account of his strenuous activities, that he is said to go to Brahman. 


(3—2—4) Mugddha—Adhikarana 


Then the consideration is about ‘’Trance’’ which Jeeva gets into Sometimes. 
Is it ‘death’ or something different from it? The sootra says. 


MUGDHE ARDHA SAMPATTI: PARISESHAAT 3—2—10 
The state of a person in trance is half-death ;_ in no other way, can it be explained. 


Since no function is possible in a state of Trance, for the senses or for the 
Praana, it may be said to be death itself. But there is certainly a good deal of 
difference between a person who is dead and a person who is only in a trance. Hence, 
it is to be concluded that Praana (breath) is not altogether gone, but exists in the body 
ina subtle form. Therefore, it may be taken to be half-death. 


As there is no functioning of the body or serses and even of the Praana in a 
trance, we cannot say he is awake, dreaming or sleeping. However the breath cannot 
be said to be out of the body, for sometimes, the person in a trance, recovers-from it. 


(3—2—5) Ubhayalinga Adhikarana =‘ 


' So far, the affictions which Jeeva has to undergo while in Samsaara have been 
shown up, so as to produce an aversion to this Samsaara. Now, to generate a thirst for 
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attaining Brahman, it is proposed to describe the various excellent qualities, of 
Brahman; untouched by any imparfection. This Adhikaraxa clears a doubt raised as to 
why Brabman, so closely related to and existing along with Jeeva should not be 
“touched by the trials and difficulties of Jeeva, especially as in the Antaryami 
Braahmana, the Brahman is said to exist in every one of the things of the Universe. 


NA STHAANATA: API PARASYA UBHAYALINGAM SARVATRA HI 3—2—11 


‘“<No imperfection in the Paramaatman, though existing in every place; for He is suid, in all 
texts, to possess two charactcristics’’. 


The opponent relies on the texts ‘‘He who rests on Earth’’, ‘‘He who rests on 
the soul’*, “‘He who rests in the Eye‘’ ‘*He who rests in semen”’ which declare that 
Brahman exists in all states or stages like Jeeva, and argues that though it may be that 
Brahman rests on these places because of his own free will (not out of karma), still the 
stain of evi! smelling blood, etc., in which He falls, cannot but stick to Him. 


The true view is: Not so! Heis not polluted by ;any of these imperfections 
or impurities. For, it is said in the Srutis: ‘‘He lis beyond reach of sin H, 
has no old age.’’ “ He is falbless and not smaared with imperfection ” ‘“H, 
is having all His Desires always fulfilled. His will is not to be obstructed 
All-Knowing and All—Wise.”’ Again, in Bhaghavad Geeta, it is said, ‘‘He who knows 
me as one with no birth, without beginning, and the Lord of all the world wattaing 
me.” Also in Vishnu puraana, itis said ‘‘He is the Mightiest cf the Mighty, who is not 
affected by sorrow, merits or sins’’, Thus, it is clear that He 1s not polluted by any 
imperfection but is possessed of all benefieient qualities; Him no blemish or imperfec- 
tion can touch. He enjoys as His sport the directing of all things. (11) 


Then, it is argued by the opponent, that every Jeeva, though his constituent 
characteristic is freedom from all sins, yet because of his connection with the human 
and other bodies of the different stages, becomes tainted with contact with them, so 
also in the case of Para Brahman; because the texts say, ‘“‘To Him Earth is the body’, 
and so on. It follows that imperfections must attach to Him because of relationship 
with bodies, Such as, Earth. This argument is stated in the next Sootra and refuted. 


BHEDAAT ITI CHET NA PRATYEKAM ATADVACHANAAT 3—1—12, 


If it be said, ‘*Because of the different conditions’’, the reply is; No! because. freedom 
rom impurities is stated everywhete in whatever thing His existence is mentioned. 


The text which states that He exists in every thing, also states at the same time 
‘‘He is Amrta, i. 6. immortal or eternal and free from impzrfections. This is found in 
every verse. Hence He is perfect. (12) 


API CHA EVAM EKE 3—2—13 


Also because some others teach so. 


The fact that though Jeeva and Paramaatman dwell in the same body, the one 
has to experience the fruits of his Karma, but not the other, is explicitly stated ius 5 
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many words in some Saakhaas, such as, Katha and Mundaka, ‘‘Two birds of beautiful 
feathers, with similar qua‘ities together dwell io triendliness in the same tree; one o! 
them eats tastefully the fruits and the other does not eat but shines brighty on alf 
sides.”’ (13) 


The argum aot, however, preceeds: It is said that the relationship with bodies is 
common to both Jeeva and Paramaatman; that connection with body certainly is the 
cause of being subject te Karma; that is, He also assumes{Names and Forms and 
becomes subject to Karma. Hew can then Brahman be not subject to Karma and 
liable to ex derizace the fruits of His actions? The aoswer is: 


AROOPAVAT EVA HI TAT PRADHAANATWAAT 3—2—14 


Verily. He is as One without Form, because He is the Director. 


Though He has entered into every body and becomes connected with it, He is 
like one without Form. He is himself the Director and Controller of things. He 
enters into every body in order to enable the Jeevas to assume various Names and 
Forms and undergo the fruits of their Karma; for injunctions and prohibitions by 
Him can be only for those bound by Karma. It is so stated, ‘‘whose body 1s earth 
whose body is Jeeva—who, entering into them, directs and controls the Jeevas. 
Having entered the interior of the Beings, He controls and thus He becomes the 
Aatman (Soul) of All.’’ Again in Chaandogya, ‘*‘Akaasa (Paramaatman) Is the 
Controller of Names and Forms; He is between (or without) them, He is Brahman.”’ 
“Between them’’ means:-Hc is untouched by the effect produced by them. Thus, it is 
established that Brahman is possessed of both characteristics, freedom from impuri- 
ties and fullness of all bsnefieient qualities.” (14) 


Next, the opponent says, ‘‘He may be free from impurities; but has He any 
qualities (gunas) at all? For, in tbe famous passage, ‘‘Satyam Gnaanam Anantam 
Brahma’, meaning. ‘‘Unchanging, shining. and without limitation is Brahman” 
it is shown t at He is without any faults. Heis also said to be mere Brightness, tha, 
isto Say. Heis not possessed of any qualities." The pointia amswered by next 
seven Sootras. 


PRAKAASAVAT CHA AVAIYARTHYAAT 3—2—15 


Like Prakasa (Brightness) other qualities also)i (the texts) thus not becoming mear. 
ingless. 


Lest the passage Satyam, Gnaanam, Anantam should become meaningless, we 
accept brightness as the characteristic of Brahman; so also with a view to give full 
meaning to the other words 1n the context, “He is All knowing, All Wise” and ‘That 
His powers are magnificient and various’*, we have also to accept the view that He is 
possessed of all beneficient qualities. Thus, He possesses the two-fold characteristics. 


(15) 
AAHA CHA TANMAATRAM 3—2—16 


And (the text) says on!y that much that He is Brightness. 


A 
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Moreover, the word Gnaanam teaches only that Brahman has Brightness as his 
essential characteristic and it does not negative the possession of other attributes, such 
as, beneficient qualities. (16) 


DARSAYATI CHA ATHO API SMARYATE 3—2—17 


The Vedas show both; it is also stated in Smrtis. 


Both characteristics, such as, freedom from imperfctions and also being the 
treasure of all beneficient qualities are stated in Vedaanta texts, such as, ‘‘He is with- 
out parts, without action,-tranquil, without fault, without experieace of pain or 
pleasure, Again, ‘He is the highest Lord of Lords and the highest Diety 
of Dieties’’ In Smrtis also, such as Bhagavad Gita it is stated: “‘He who knows me 
aS one without birth, without beginning. and the Supreme Lord of the Worlds.’’ and 
again, in the same Gita, the Lord says, ‘‘I am the source of all worlds and I am also 
the place of cosmic absorption. There is none higher than Myself-’‘ (17) 


The opponent again argues that because Brabman is said to be very like 


Aakiasa. conditioned in jars etc. the limitation of such things must attach to Brahman 
also, The Sootra says; 


ATA: EVA CHA UPAMAA SOORYAKAADIVAT 3—2—18 


And for that very reason the comparison with the sun's image and the rest. 


The Sootrakaara points out that Brahman is compared in Saastras to the 
Aakaasa and the Sun: As the ether, though one, becomes separated into many in 
jars and the like, so the One Paramaatman also abides in many things, as also like 
the Sun on sheets of water."’ Such comparison is possible only b.cause the Brahmay 
is without any imperfection and is a treasure-house of all good qualitles and thus not 


affected by anything else. As the sua’s purity is not affected by his being reflected 
Brabman also remains unaffected. (18) 


The opponent points out that the comparison is hardly opposite. The Sootra 


contains the question. 


AMBUVAT AGRAHANAAT TU NA TATHAATWAM 3—2—19 


The Brahman is not reflected as sun is reflected in water: 


hence no such faultless- 
ness. 


‘Tu’ denotes the question ‘to he answered.) The Sun is perceived in water as 
existing by an illusion, though not existing there, Not so in the case of Paramaatman, 
for He is really existing in Earth, etc. as stated in the Srutis. ‘‘He who is in and ou 


of the Earth’’. Hence. the opponent argues, ‘it cannot be said that He is without 
faulte:” 


The answer to the above is:— 
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YRDDHIHRAASABHAAKTWAM ANTARBHAAVAAT UBHAYASAAMANIA- 
SYAAT EVAM, DARSANAAT CHA 3—2—20 


The comparisons are taken up only to deny to Brahman limitations of space, as, increase 
amd decrease as a result of abiding in all things. Only then, the two comparisons can be 


reconciled appropriately. (Comparison im consideration of (any) one point only) is seen from 
experience. 


‘‘What is meant is that the images of the sun in a lake orin a vessel or in a 
mirror of various shapes and sizes assume different sizes and shapes: but the sun 
itself does not undergo any change. So also, in the case of Brahman. Though 
residing in this werld, earth, water, etc. of different forms, It does not itself 
increase and decrease in size. It may be noticed that while there is no contact between 
the Sun and the lake the ether is in contact with the substance in which it is contained; 
yet it is not affected. The illustrations are taken up for the purpose of proving tha® 
Brahman is unaffected by the changes in the things in which It indwells, and not to 
deal with the question of the being in actual contact or not with the substance. Only 
then the two comparisons can be appropriate. Jt may be that the first Aakaasa com- 
parison suggests the Bhaaskara doetrine, while the second the Saankara doctrine, 
But both the doctrines are refuted by Sootrakara. Jeevas are not parts of Brahmany 
as suggested by Bhaaskara nor is it an illusion or image of Brahman as stated by 
Sankara, because in that case both comparisons cannot apply at the same time to 
either doctrine. 


It is our experience in the world that comparisons are used only to emphasise 
the point considered, not that the similarities should exist in all matters, e.g. when we 
say that ‘‘the student is like a lion’’. the student is not like a lion in form; but he is 
the best of the students, just as lion is the best of the beasts. (20) 


The opponent goes into another point; he says, “In Brhat Aaranyaka it is said 
that there are two-fold forms (Moorta and—Amoorta) (i.e. (1) earth, water and fire, 
(2) air and ether) of Brahman; then it goes on to sey “Neti” ‘Neti’, (“Not this’’ 
“Not this’? which means that Braman has none of these forms.’ So he concludes. 
Brahman is mere existence without §worlds. Therefore, there is no necessity for 
aceepting qualifi- cations for Brahman and so the view of double characteristics of 
Brahman cannot be sustained— 


PRAKRTAITAVATWAM HI PRATISHEDHATI TATA; 
BRAVEETI CHA BHOOYA: 3—2-21 


For the text denies the “'s>-much-ness"’ (limitations) of what previously stated: it then also 
declares SOme more. 


The interpretation put upon it is notcorrect, The passage referred to starts 
with ‘“‘There are two forms of Brahman—gross and subtle’, and purports to describe 
the gross and subtle thiags in the Universe as forms of Brahman, and ends with tbe 
teaching ‘ Not this’? ‘‘Not this’. It is not possible to imagine that the Vedic Text 
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having started to describe Brahman with various forms and having stated the various 
forms not known by other means, should at once turn round and deny all these as the 
attributes of Brahman Therefore, what is to be meant by Neti Neti must be, ‘‘Not 
merely this (something alone)’. Also, the Text continues to speak of some moré€ 
attributes. There is nothing other higher than what is described as Neti (not so) His 
name is the Uacbanging among the Unchangings. Praanas are nnchanging. He iS 
urichangiog among them’’. That is to say us, above Brahman there is nothing, 
Isuperior to It in form or attributes Here, "Praana means Jeevaatman, because Jeeva 1S 
always associated with breath. The Jeevas are unchanging, while the five elements, 
i.¢. Moorta—Amoorta do change. Brahman is still more unchanging. For though 
Jeeva does not change, however by his Karma. he gets related to bodies and thus gets 
increase and decrease in his knowledg-; but Brahman is not so. Thus, the conclusion, 
is that Brahman is not merely the soul of Achetana world described earlier but also the 
soul of the Chetanas mentioned later and Brahman is the Highest. (21) 


Then, the opponent rejoins as follows:—At every perception of an object, there 
are two things—one the object, the other its existence (Asti) like ‘*Pot is;’’ ‘‘Cloth is’’ 
The perception of existence persists in all cognisances; but, the objects do not so 
persist. What persists is Satya, i. e. the Truth. and the other is mere illusion. There- 
fore (he argue that) there is nothing wrong in denying by ’‘Neti the Universe which is 
mere illusion; (‘‘Asti?? is Brahman). These forms, etc. are mentioned in the fist 
instance just to deny them later on as being merely illuso-v? The soutra answers this - 


TAT AVYAKTAM AAHA HI 3—2—22 
But Brahman is not perceivable (through other than Saastras). So it is declared. 


The word “‘Tat’’ denotes that Sootrakaara wants to emphasise the fact already 
established that Brahman is nt to be known, except through Saastras and is not to 
be perceived by other means of proof. Also, in Taittireeya, it is said ‘ His Ferm is 
nt percsivable by poets; as such He is not seen by eyes etc’? So, the wrong argu. 
ment that Brahman is mere Existence as seen by proofs is against. auth: rity. (22) 


API SAMRAADHANE PRATYAKSHA-ANUMAANAABHYAAM 3—2—23 
By meditation alone is He seen; so say the Sruti and $mrti. 


The word ‘Samraadhana’ means loving meditaticn. O:ly thrcugh such loving 
meditation can Brahman be appreh.nded. Katha says, ‘ Paramaatman cannot be 
reached by mere thinking, by mere devotion, por by mere hearing (his names a nut- 
ber of times). Whomever He chooses, by him alone can He be reached. Tohim He 
reveals His own form’, (i.e. His grace and choice fall only on him who lovingly 
meditates on Him). Again, the Lord says in the Geeta; *‘t cannot bs seen either by 
recitation of Vedas or by Tapas; mor by mere making of gifts, nor by mere worship. 
Only by loving meditation, not looking forward to any other goal, is it possible to 
know Me.’” Therefore, the conclusion iss—Brahman is not to be perceived by any 
manner of proof, bnt only by Srutis can It be known. , Therefore, It cannot become 
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apprehended by Pratyaksha, as ‘‘It is’’, and the argument on the other side proceed- 
ing On that basis is not correct. Hence. the words *“‘Neti’? ‘‘Neti’ mean only “‘not 
so much’, It cannot deny the overlordship of Brahman of the Universe. (23) 


Another reason is advanced by the next sootra to prove that the Universe of 
material and immaterial things is real— 


PRAKAASAADIVAT CHA AVAISESHYAM PRAKAASA: CHA 
KARMANI ABHYAASAT 3—2—24 


(Other Attributes also) like light (Prakaasa), etc. No difference. Prakaasa (perception) 
arises ooly in meditation repeated many times, 


We will have to accept the Brahman’s Rulersbip of the Universe just as we 
accept Brightness, Bliss, etc. as His attributes. For, persons like Vaamadeva (who 
have direct perception of Brahman) perceive Him not only as Light and Bliss but also 
as being clothed with these forms, e.g, the Rulership of the Worlds. Says Brhat 
Aaranyaka, ‘Seeing the real Brahman, the Rshi Vaamadeva realised ‘1 was Manu aod 
the Sun’** “I am the Rshi, Kaksheevaan (1.e. ‘‘Brahman in me is the indweller of 
Maou, the Sun and Kasheeva Rshi’’. (24) 


Thus the Adhikarana concludes with— 


ATA: ANANTENA TATHAA HI LINGAM 3—2—25 


Hence (Brahman) is clothed with limi.less beneficient attributes; it is the characteristic 
mark (of Brahman). 


(3—2—6) Ahi Kundala Adhikarana 


This Adhikarana proceeds to deal with the question as to in what mode can the 
world Achetana be said to constitute the form of Brahman. 


It is Shown by the passage, ‘‘Twofold is the form of Brabman'’’ that Brahman 
has twofold forms. Here arises the question, What is the nature of the relationship of 
the non-sentient world with Brahman; is the non—sentient world the same Brahman or 
~f common class”’ or is it Ilke Jezva an attribute, i. e. a kind of body of the Brahman ? 


The first view is supported bv the authorities that say that Brahman Is All tb Is, 
and by tho.e where Brahman is stated to be different from the world. So, Brahmans 
Doth the same and also distinct from the World. These will be reconciled only when 
Brahman is the cause of the other—just as mud of the pot. In this case, all the 
imperfections of the world will get attributed to the Brahman. 


Therefore, the second view is advocated, i e. that Brahman belongs to the sam 
class as the world, just as (in the case of cows), cowhood is the same in all a 
Brahman—hood is common to Brahman and the world. But this algo is inconsistent 
with the Texts which say that ‘‘Atman is All this’ or ‘“Brabman is All this.” These 


speak of identity of one with the other. 
D—20 (25) 
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Henee, the acceptable view is the third one; that like Jeeva. even nonsentient 
world is an attribute of Brahman which has this world as Its Body. See 2-3-42. 


The first Sootra states the first view. 


UBHAYAVYAPADESAAT TU AHIKUNDALAVAT 3—-—2—26 


Like the snake and its coil—because both are stated. 


Both difference and identity are stated in the Texts. Hence, the opponent says 
that the relationship is like that of a snake and its coil; it is the same soake in both 


cenditions i.e. when straight, when coiled; the Brahman is the same and also distinct, 
one in unmanifest form and the other in the manifest form, (26) 


The second view Is stated in the next Sootra— 


PRAKAASAASRAYAVAT VAA TEJASTVAAT 3—2—27 


Or else like the ray of tight and its abode—because both have the one characteristic i.e. 
brightness. (The word Vaa is used to set aside the first view.) 


The opponent says that the case is analogous to that of light and its substance 
like the Sun etc., in which it abides. The two are different; but at the same time they 
are identical as both are Tejas (or brightness). 


In the same way, the non-sentient 
world constitutes the form of Brabman. 


(27) 
Tne third view (the correct view) is stated thus : 


POORVAVAT VAA 3—2—28 


Or as already stated. The word Vaa sets aside both the earlier views. 


Both the distinction and identity are to be reconciled when the nonsentient is an 
Amsa (portion) of the Brahman as stated in 2-3-42 and 45. Amsa is an attribute 
which iS inseparable from its substance, like light from its abode, cowhood from the 
cow, quality from substance and boJy from its soul. Hence, by the use of a name of 
non-sentlent sudstance, we mean not only that substance but also its indweller, the 
supporter which has the substance as its attribute. Thus, the passages like ‘““Aatman is 
all this’’ is easily exolained. It means that Brahman has all the world as His attribute. 
If in some places the texts seem to speak of Brahman as distinct—as in Swetaswatara. 
“The nonsentient is impermanent, the sentient is permanent and the Contractor of 
both is distinct from them“, these are easily reconciled by the view mentioned above. 
In this way no imperfection of the world can be said to attach to Brahman. (28) 


Another argumz2at in support of the third view is stated thus, 


PRATISHEDHAAT CHA 3—2—29 


And also because of the dcnial. 
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There are some passages, ‘‘This great unborn Soul, undecaying and undying’, 
**By the old age of the body, this (Brahman) does not’’, ‘‘without decaying without 
death.’” These passages deny to Brahman the properties of the nonsentient matter, 
Thus, it is to be concluded that the relation of the two, i.e. Brahman and matter is 
that of a distinguishing attribute and the thing distinguished. (29) 


(3—2—7) Para—Adhikarana 


It has been shown that Brahman is the cause of the whole Universe. Now is 
taken up for consideration the questisn whether there is any person higher than this 
Brahman. The doubt is raised because of certain texts which speak of Him as 
bridge, as limited in measure, etc. 


The question is propounded by the Soctra. 


PARAM ATA: SETOONMAANA-SAMBANDHA-BHEDA 
VYAPADESEBHYA + 3—2—30 


(There is something) higher than this:—because of the designation as bridge and 
mention of measure, connection and difference. 


The doubt raised by the Sootra is whether there is some entity higher than the 
Paramaatman determined as the cause of the world by passages like ‘’Fiom Him all 
these are born,’' or there is nothing higher. The opponent says ‘there is,’ and relies 
On passages like ‘“‘The Aatman is the Setu (bridge).”” and ‘,After crossing this 
bridgs,’’ that show there is something beyond, which is to be reached by means of a 
crossing. Again, by the Texts, ‘Brahman of the four Feet’? and “Brahman is of 
sixteen purts,*’ he states that there is a limitation to Its measure, imp!ying that there 
is some otber entity unlimited as to space. And he adds, itis said he is the highest 
bridge of the Immortal; this suggests a connection between some entity to be reached 
and the bridge, (Brahman), the means of reaching it. Similarly, he takes the text 
‘‘By that Purusha is all this filled. What is higher (Tatas) than that Purusha is 
without form and without suffering.’’ which declares that there is something be.ond. 


tee (30) 
This view 1s refuted bv the following six Sootras. 


Answer : First, there is a specific authority to show that there is nothing higher 
than Parn-Brahman. Brhad Aaranyaka says (see the 4th Adhikatana )—The Brahman 
which has ben described by the word, ‘Nerti’’ ‘Neti’ is the highest and there is 
nothing nigcer There is thus express negation of the view. The expression Setu or 
bridge is used in connection: with Brahman only in the sense that He is the entity to 
prevent one world colliding with another and to keep everything in its own nature 
just as a bridge Keeps water on either side from rushing towars each other. Again 
as regards the passage about crossing; hire the verb ‘‘tr’? dces not mean ““to cross’ 
but ‘‘to reacb.”’ as in the passage “‘Tarati Peduantam’ which means that the person 
has completely learnt the Vedaanta. As tegards the argument about limitation as to 
space; the context is merely fur purpose of teaching an eas 


y why io contemplati 
U paas:na) on Brahman. Just as in the case of the Upaasan plation 


a where the mind is to be 
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treated as with four legs and meditated upon as Brahman. Even an immeasurable 
thing is some time said to be measured of being conditioned as to space, because of 
its association with the place, like cther. As regards the further: argument based on 
the passage. ‘‘He is the bridge to Immortal,’’ the meaning of the passage is that He 
(Brahman) Himself is the means to reach Himself. This is analogous to the Text 


from Katha Upanishad which says. ‘‘Brahman 1s reached by him to whom He shows 
His Grace.°’ 


As regards the last argument, the pasSage relied upon is not properly under- 
stood as ‘than that’. but as ‘‘therefore.’” The passage starts by saying that by know- 
ing Him only, he crosses the Samsaara and that there is no other way of salvation. 
To explain the above, the passage continues, ‘“‘there is no entity higher than He: none 
Bigger and that by Him is the world filled,’ Then comes the passage relied upon by 
the opponent which commences with the word “Tata:’’, It means ‘‘Therefore, who 

edidate on that, the Highest, the formless and sufferingless, attain salvation, the 
others are doomed to suffering.”” The word ‘Tata:’ indicates the reason why the 
Knowledge of Him is necessary for salvatien—the reason being His being the anes 
(30 


The answer is given by following six Sootras. The next Sootra repudiates the 
first argument of the opponent. 


SAAMAANYAAT TU 3—2—31 


Because of the likeness (with the bridge) 


By mere use of the word. ‘‘Setu,”’ another Higher being cannot be supported. 


The word. ‘ Setu’’ is used by way of analogy only. Just as Setu separates one sheet 
of water from another. He keeps tbe worlds and things therein without co!liding with 
ea:h other an! each keeping to its own natural course. Thus, it is stated in 
Chaandogva, ‘‘This Aatman is Setu:’‘ that means He is the supporter of the worlds 
preventing their forces coming agalnst each other and keeper of chit and acbit in their 
conditions and spheres- (31) 


The second argument Is repudiated by— 
BUDHYARTTHA: PAADAVAT 3—2—32 
(The limitation is) for the purpose of meditation as in the case of feet. 


The paSsages ‘*Brahman has four feet’’ and ‘‘one foot (a quarter) of Him, is 
all beings’? which suggest some limitation are purposeful for meditation; i.e. that 
one should meditate on Him in that form, This same idea is found in the passage, 
‘*speech is one foot (of the mind), praana is one foot, the eye is one foot and the 
ear is one foot’. (Chaandogya). The reference to foot etc., is for the purpose of 
meditation only. 


Then it is asked how one who is unlimited. can become limited even fo, 
purpose of meditation. The Sootra explains : 


STHAANAVISESHAAT PRAKAASAADIVAT 3—2—33 


Owing to the difference in place (i. e. situation) like in the case of lig , ete. 
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Owing to the differeno of places specified, such as, tongue, eye, etc., and the 
connection with them, the unlimited thing may be said for contemplation upon. 88 
limited, just as light, ether, etc., though pervading everywhere, are Said to be limited 
by being connected with window, jar, etc. (33) 


The third argument is set aside thus :— 
UPAPATTE: CHA 3-—-2—34 
On account of appropriateness. 


The argument based on the statement ‘He is the bridge of Immortals” is to be 
denied, for, it is really appropriate to understand the passage as meaning ‘He is 
Himself the means to attain Himself. the Immortal.’ For, it is clear from the 
following passage in Mundaka ‘‘This Paramatman cannot be reached by mere 
thinking or by mere meditation or by hearing many times. He is to be reached 
only by him whom He chooses. To him He reveals His Form.’’ So the object of 
attainment and the means of attainment are the same (Brahman). (34) 


Now, the fourth argument ts repudiated. 
TATHAA ANYAPRATISHEDHAAT 3—2—35 
And, because of the denial (of anything higher) 


The real meaning of the passages relied upon is not what the opponent says, 
(i.e ) that there is some thing higher than Brahman’’. For, many Texts to be quoted 
do proclaim that there is nothing higher than Brabman. ‘‘No one there is to control 
Him (B ahman)’ ‘‘None more subtle, nor more big.‘? The passage “Tata; yat 
Uttarataram, etc.’’ means only that because the Purusha mentioned below is Higher 
than any other, one who knows this Person, formless, sufferingless, attains release. 
This conclusion 1s in accord with the words at the beginning of the passage, ‘‘Knowing 
this he crosses the Samsaara. No other way for salvation.’’ 


That the passage in Taittireeya quoted, that is, ‘‘there is none to control H‘m’’ 
refers to the Paramaatman is clear from the passage next following, which states that 
the Person referred to in the above quotation is the same as the Person indicated in 
the Anuvaaka beginning with Adbhya: sambhoota:’’ and also the eight Rks beginning 
with ‘‘Hiranya garbha:‘‘ Again, the same Person is described as dwelling in the 
waters and worshipped by Nityasooris in that Prasna beginning with ‘‘Ambhasya 
Paare.*’ 


The above view is strengthened further in the next Sootra. 
ANENA SARVAGATATVAM AAYAAMASABDAADIBHYA: 3—-2—36 
By Him is all pervaded. because of the word stating. His Ominiscience etc. 


The omniscience, All Pervasiveness of Brahman over all is cl 


‘ early stated j 
following passage. “By that Purusha is all this pervaded.’’ ‘*Naraya : ene 


Na exists pervading 
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all things in and out.’” “He js Eternal, omnipresent, all pervading, in highly subtle 
fory, and without decaying; the wise perceive Him as the material cause of all things 
cxisting’’, These declarations deny the existence of anything aigher. The word, 
‘‘Aadi’’ in the Sootra is used to refer to other passages ‘‘Aatman is all this’* etc. (36) 


(3—2—8)} Phala—Adhikarana 


So far, the Paramaatman has been described as the ocean of all noble qualities 
and free from all imperfections and that He is Higher than All. He is to be shown in 
this Adhikarana as the Siddhopaaya, i.e. the Eternal (already Existent) means of 
attsinment, i.e. the giver of the fruits. It is to be noted that the Saadhyopaaya, the 
means to be performed to attain Him, such as meditation, (or any action) is dealt 
with in the next Paada; hence, it is proper that in this Paada which deals with 
Paramaatman and his qualities, He is described as Siddhopaaya i.e. his prime quality 
as the giver of the Eternal Bliss etc. is dealt with here. 


PHALAM ATA: UPAPATTE: 3—2—37 


From Him comes the fruit; appropriately so. 


Doubts arise as to whether the ParamsaPurusha, pleased with the worship to 
Him is the bestower of the fruit i.e. Apavarga (reaching Him) etc, or is it merely the 
consequential result of the Sakti or power of the work, done by a person desirous of 
the fruit. known as sacrifice, gifts, froma and meditation, prescribed by Vedic 
injunctions, like “Perform sacrifices’’ cr ‘‘Practice meditation’’. The opponent says it 
is the latter, for, the Vedas declare by injunctions like ‘‘Perform sacrifice’’ ‘‘Practice 
meditation” to sacrifice and meditate for the purpose of attaining Bhoga (fleeting 
pleasures) and als» for Moksha (salvation or freedom). Doubt may arise as to 
wh-ther these works. such as, sacrifice, gift, Homa and meditation give through their 
own force or sakti the desired end, or whether it is a sentient being pleased with our 
axtions bestows thse rewards. Tne opponent savs; it is the actions that act as the 
cause Of the rewards. For. he savs, we sce in this world fruits are yielded directly or 
indirectly by actions, as in the cas: of anointing the body with oil or in the case of 
cultivatio’ Operation (without the intervention of agency). Also, the Veda declares 
©P scform Secrifice, if vou desire Swarga’’, ‘‘Mecditate on Self*’ etc. without mentioning 
an intervening agency; so, the work alone is the bestower of the rewards, To a 
question put to him as to how these actions which are transitory and come to quick 
end can be the cause of the result coming later on after death, he rejoins by saying it 
must be due to some power or sakti generated by the actions for producing the 
results, named ‘Apoorva’. (The word means something not otnerwise known except 
one indicated by the injunctive phrase.) 


Answer: The injunction in the Vedas means only that it is proper that these 
actions are to he done by persons desirous of rewards. There is notbing in the 
passages themselves (o imply an “Apoorva’’. On the other hand, the root meaning 
of the word ‘Yaja’ is to worship a deity. From certain texts also tacked on to 

unctive phrases, itis clear that is the diety that pleased with worship gives the 


e a 
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reward, ‘‘He (the Jeeva) approaches) the Vaayu Devataa with the share of the 
offerings due to Devataa and the deity makes him rich‘? There are other Srutis like, 
‘Sacrifice and charities all these donein the past or present orto be done ia the 
future. all these He bears who is the nave of the Universe. He is Agni, He 1s 
Vaayu, Heis the Sunand Heis the Moon.’’ Again, in the Bhagavad Geeta, ‘’He 
(the doer) with earnest faith worship the deity and he obtains the fruits (given by 
Me) through the said Deity.’* ‘fam the enjoyer of sacrifices and also the giver 
of the fruits.”” And again, ‘’The Jeeva, by his Karma, worships God and obtains 
its fruition,’’ Lastly, ‘‘You (Arjuna) will by his Grace attain tranquillity and 
peace, i.e. the Eternal Bliss.’ 


These texts clearly show that the Parama Purusha, being pleased with the 
worship done to Him, bestows on the devotee the fruits of his action. There ate 
analogous instances inthis world, A man cultivates the lands, gathers the harvest, 
and with the harvest thus gathered, he approaches the King either personally or 
through his servant and the King being pleased, gives him due reward.” 


The word ‘Upapatte:’ in the Sutra denotes that an action momentary in nature 
cannot be the cause of the fruits tocome in future. It is appropriate only if we 
accept the view that the All Ruler alone who is all-Knowing, all-Powerfu!, 
All-Marciful, Supremely generous, aod Eternal without beginning or end, bestows oo 
the worshipp*s all fruits, being pleased with his worship. (37) 


There is an express authority also for the above view. 
SRUTATVAAT CHA 3—2—38 


Bccause Of the word in the Sruti. 


For, the Brahad Aaranyaka says ‘‘He the great Aatman unborn is the giver 
of food and the giver of wealth,” 


Also in Taittireeya it is said “‘He alone is the giver of Bliss’’. (38) 


The next Sootra continues and states the view of the opponent as supported 
by the authority of Jaimini. 


DHARMAM JAIMINI: ATA: EVA 3—2—39 


Jaimini opines that Dharma itself is the giver of the fruits because of the reasons and 
Vedic words. 


As stated already the appropriateness of the view is supported b y the reference 
to massaging of the body and cultivation (of land as we seein the world) and also 
by reference to the sakti and power generated by the action, ete, 


This view is also supported by the Texts ‘Let the : 

oe ee = person desirous of pleas 
perform sacrifice’’’, and The Upaasaka of Brahman attains salvation” which indion, 
that the Dharma or the action is the cause cf the fruit and not Reswara (39) 
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The next Sootra answers it by referring to Sootrakara’s own opinion. 


POORVAM TU BAADARAAYANA: HETU-VYAPADESAAT 3—2—40 


But Baadaraayana reiterates his View already stated because it is shown by Srutis that 
He is the cause of fruits. 


The acceptance of the opponent‘s view means abandoning the express statemens 
of the Veda and the assumption of Apoorva which jis not supported ky Veda, 
White from the context of the words succeeding, the meaning is clear (to the effeet 
that Brahman )one is thecause of the fruits); itis not logical to invent another 
giver of the fruits. It may be that the injunctions state nothing about it, yet itis to 
be accepted. For example, io the injunctive clause relating to ‘Raatrisatra, (a yasga) 
thers is no mention of any fruit or reward; even so. from the context of the words 
succeeding, we understand that the performer of the sacrifice attains fame Likewise 
here the grace of a diety 1s to be understood as the cause of the fruits from the 
succeeding statements. In the Texts already quoted it is said that Vaayu is the giver 
of the fruit. This means nothing more than that Brahman as the dwelling tenant of 
Vaayu gives the fruit, So also in the case of other Jeities (40) 


Thus ends the 2nd Paada of the third Adhyaya. 


ADHYAAYA IIl—PAADA Iil 


Enough has been said to show up the miseries and horrors of Samsaara and of 
the going t» aad returoing from the various celestial anu iaternal regions without 
feaching Eternal beautitude; thus a strong desire is created to reach the Highest 
Aatman (the abode of Eternal Bliss) the bestower of all rewards. 


Now in this third Paada, is shown the way how to reach Him, ie. the way of 
meditation. The question then is as to the nature etc., of the different forms cf 
meditation on Brah nar which ths Vedantic Texts prescribe, 1. e. tae diffsrent Vi: yaas 
as they ar: cali-:d Asa preliminiry to such enquiry, it has to be examined whether a 
Vidyaa of «tne .in: name, or sam: niture occurring ia several Upanishads is to be 
treated as one or diffzrent as relating 'o different Vedas. 


(3—3-—1) Sarva-vedaanta-pratyaya-Adhikarana 


The general rule as to how to understand the Vidyaas described in the various 
Upanishads, especially when they bear the same name and are of the same nature etc., 
is stated in the First Sootra: The purpose of such study is to understand that the 
contents relating to one Vidyaa described in various places shoul be :ombined in one 
meditatiun (Guna Upa—Samhaara). Indeed, in the Purva Mimaamsa i.e. the earlier 
portion of Mimaamsaa, relating to sacrifices, (rites and ceremonies), various rules of 
interpretation have been laid down for being followed; but here the question is 
whether those rules are applicable here also. The settled rule in Purva Mimaamsa is 
that all karmas (rites and ceremonies) wherever described are the same, if their names, 
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their forms, the injunctions relating to them and the fruits are the same. The Sootra 
states that the same rule applies here also. 


SARVA:-VEDAANTA-PRATYAYAM CHODANAADI- 
AVISESHAAT 3—3—1 


(Vidyaa) stated in several Vedaanta Texts is one, if the injunction. etc., relating to it are 
not diflerent. 


(For example) The question is whether Dahara Vidyaa which is mentiored in 
several places in Vedaanta is one or different. So ia the case of Akshara vidyaa, 
Vaiswaanara vidyaa etc. 


The opponent says that Vidyaas though bearing same name, are each different 
from the other, and relies on the two Mimamsa rules (1) Abhyaasa, i.e. repetition 
(2) and Prakaranaantara, different contexts. Thus, in Chaandogya, Dehara i8 
referred to and described. Again, Srhat Aaranyaka and Taittireeya speak of Dabara 
Vidyaas. They must be different because there is no necessity to repeat the same 
thing over again, unless it be different, so says the opponent. Besides, if it is 
explained that the repeated mention is for the purpose of supplementing its qualities or 
nature, he points out that there is no such supplementation, Therefore. the mere 
repetition is to show distinctness. Again, the mention of the Vidyaa is in different 


contexts. Hence also. 


Answer: It is the rule (prescribed) that where the injunction, form, fruit and the 
name are identical, the actions, though there is repetition, should be taken to be the 
same For, there is really no repetition, as the injunction there is addressed to 
different sets of people-people belonging to different Saakhaas (branches) of the 
Vedas. Hence, the repetition does not matter. The second of the above rules also 
does not apply, for, the contexts, as explained above are not different. So the 
Meditator should combine all qualities mentioned in each of the branches of the 
Vedas for the purpose of his meditation. The same consideration applies in the case 
of the Akshara Vidyaa etc. (1) 


The Sootrakaara refutes the basis of the argument of the opponent. 


BHEDAAT NA ITI CHET EKASYAAM API. 3—3—2 


If it is contended (that the Vidyaas are not one) on account of difference (inferred by 
repetition). No. even in the case of its being (repetition there can be). 


If it is said that owing to the repetition the difference is to be inferred, the 
answer is: even in the case of one single Vidyaa there may be repetition for the 
purpose of instructiag disciples of different classes. (Saakhaas). (2) 


The next Sootra sets aside the opponent’s argument on which he considered 
that the Mimaamsaa rule is not applicable to Upanishad-Vidyaas, 
D—21 
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Here, the opponent refers to Akshara Vidyaa in Mundaka upanishad which 
says: “This Brahma Vidyaa is to be taught only to those who have performed the 
ceremony of Sirovrata—the ceremony of carrying a pot of fire on the head.’’ These are 
onlv Aatharvanikas (followers of Atharva Veda). An Akshara Vidyaa is mentioned 
also in Sukla Yajur-Veda, Brhat Aaranyaka-Gaargi Braahnana. The description there 
tallies with the other in four matters (name, form, object and injunction). The 
Opponent argues that this restriction of practice to Atharvanikas shows that the 
Mimaamsaa rule is not applicable in Upanishads for it cannot be intelligently 
explained, unless the Akshara Vidyaa in each case is different from the other. 


To answer this is the next Sootra. 


SWAADHYAAYASYA TATHAATWE HI SAMAACHAARE 
ADHIKAARAAT CHA SAVAVAT CHA TANNIYAMA: 3—3—3 


That restriction of instruction is only in the case of recitation, because in that case only 
the text (Mundaka) requires the Sirovrata ceremony (as preliminary); this is pointed in the Text 
named Samaachaata. The restriction is like in Savahomas. 


The ceremony of Sirovrata is not for the purpose of meditation, but is required 
only as a necessary preliminary qualification to the Adbyayana or study (recitation) of 
Mundaka. This is clear from the words, ‘’one who does not perform the ceremony is 
not qualified to study’. In the Text Samaaehaara, (a book containing rules for 
performance of Vedic rites) this ceremony is mentioned as Veda vrata and not as 
Upaasana-vrata. The word Brahma Vidyaa in the passage quoted must be under- 
stood as meaning Only Veda Vidyaa (Veda Text) 


The Sootra quotes an analogy; the analogy taken from the sooryahoma. The 
oblations named sawahomas (Starting with sapta Surya and ending with Sata-odana) 
wnich 1s to be offerred in one secrificial fire lit according to Atharvaveda and not in 
the fires o1 other Vedas. 


DARSAYATI CHA’ 3—3—4 
Sruti also discloses this. 


Thus, Chaandogya dealing with Dahara Vidyaa starting with the words, ‘That 
which is within the Aakaasa in the beart) is to be meditated upon’’, goes on to 
describe the object Aakaasa inside as possessing eight qualities, such as, ‘‘free from 
all imperfections” Taittireeya also enjoins meditation on the object inside (the heart) 
withent giving any description. For the purpose of meditation therefore the 
discription given in the Chaandogya must certainly be taken along. (4) 


Thus, the oneness of Vidyaas has been established. The last Sootra explains 
the purpose of the view that the Vidyaas are one. 
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UPASAMHAARA ARTHAABHEDAAT VIDHISESHAVAT 
SAMAANE CHA 3-3-5 


When Vidyaa is the same, ths Gunas should be combined, for the purpose is the same as 
in the case of Vidhisesha (auxilliaries subserving the injunction.) 


When the Dahara Vidyaa meutioaed in various, places is one, the qualities of 
the Vidyaa mentioned in one place must be taken for purpose of medi‘ation in 
combination with those in the other places also. Why? For, the qualities mentioned 
in one Veda are, like other qualities in another Veda, to subserve the main meditation 
everywhere. (3) 


(3—3—2) Anyathaatva—Adhikarana 


Ic has been shown that from non-difference of injunction, form, name and the 
fruit, unity of meditations is to be established. Then, certain Vidyaas (meditations) 
are taken up for examination. In this Adhikarana Udgeetha Vidyaa 1s taken up for 
consideration. 


Th: Udgeetha Vidyaa is taught both in the Chaandogya and Brhadaaranyaka. 
The opponent argues that since all the four elements are present, the Vidyaa in the 
two places is the sams. In the Brhadaaranyaka, it is said that the Devas desired to 
defeat the Asuras with the help of Udgeetha and did so. Thus, by meditating on 
Udgeetha, as Praana, the suscess against enemies is assured. In Chaandogya also 
the sam2 thing is said; it begins by saying that the Devas took on hand Udgeetha with 
confilenc: that they would defeat the Asuras. In both places, the ultimate gain is 
said to b2 th: sim:; sam: is th: mime, Toe form and tne injunction to meditate also 
are the same. So it is argued that they are thesame. But the real view is that they 
are different. 


In the following Sootra the opponent sets aside the sidhaantin’s view and 
states his own— 


ANYATHAATWAM SABDAAT ITI CHET NA AVISESHAAT 3—3—6 


If it be said by Siddhantin "Not same because there is a difference in text’’, ‘“Nol because 
no difference. 


Siddhaantin thinks that there is certainly difference in the form of meditation; 
for, in Chaandogya it is said that th: Devas meditated on Udgeetha as Praana: but in 
the othec (Brhadaaranyaka), the Praana was appealed to and requested to sing and 
Praana did so__In the latter case, the meditation is to the effect that the Singer (doer) 
is Praana itself: but in the former, meditation is to the effect that the object of sin 
ing ie. Udgectha itself is Praana. Hence, tney are diff:rent. This argument - 
Siddhantin is Set aside by the opponent by pointing out that Udgeetha is stated in both 
the places as the instrument to be sought for success over enemies “Ud = 
atyayaama’’. Udgeetha is therefore the object of Singing to be meditated a sn ena 
the request to Praana to sing in Brhadaaranyaka must be taken to mean ci ‘ _o 
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sung is itself as the singer (i.e. the object and the subject are considered as the same. 
just as we say, ‘‘Rice cooks’’). (6) 


Auswer: The two are different. For, in the Chaandogya, it is laid down that 
the meditation is to be on the syliable Pranava which should be prefixed to it, because 
Upanishad bogins by saying ’‘meditate on this syilable, ‘OM’ which is the first part 
of Udgeetha’’. Hence, what is to be cootemplated upou is only Udgeetha Pranaua, 
So Pranava is to be viewed as Praana. But iu Brhadaaranyaka, there is no such 
introductory caution to restrict the word Udgeetha. Hence, according to this Upa- 
nishad, the whole Udgeetha (not merely Pranava) is to be taken. Hence, the diflerence 
cannot be set aside. Therefore, as stated in Brhadaaranyaka the Udgaatha, himself 


the singer of the Udgeetha is to be meditated upon as Praana aod not a part of 
Udgeetha. 


This answer is stated in the next Sootra. 


NA VAA PRAKARANA.BHEDAAT PAROVAREEYASTVAADIVAT 3—3—7 


No Unity because of the difference in the context (subject matter) like Parovareeyastwa 
(betng higher than the high) 


As stated already, there is diffirence in the subject matter treated in the 
two places. An anology is given from the same Upanishad, There are 
two kinds of meditation in each of which Udgeetha Pranava is to _ be 
viewed as Paramaatman. In one case, the Pranava is to ba meditated 
upon as Paramaatman with the attributes of “being higher than high’’ and 
ia the otaer, as having a golden form. The attributes are different and so are the 
meditations. Thus, in the case under consideration, in view of the difference in the 
objeet of meditation, there is no necessity to resort to the argument of identifying the 
Kartaa (the doer) and the Karma (the object of the meditation). Therefore, Chaan- 
dogya deals with a meditation of Udgeetha Pranava (the object of singing) as Prauna, 
while in Brhadaaranyaka the Udgeetha (the singer) is to be viewed as Praana. (7) 


Tno opponent persists and argues that there is identity in name. To this, Sootra 
replies. 


SAMGNAATA: CHET TAT UKTAM ASTI TU TAT API 3—3—8 


If it is contended that they are the same because of identity of names; such identity of 
names is possible for different Vidyaas also. 


Sameness of names is not conclusive, as in the case of Agnihotra; there is the 
Ordinary daily Agnihotra and one prescribed in a sacrifice Satra yaaga called Kunda- 
paayinam Ayana. They are not. however the same. Even hece, in Chaandogya, in 


the first part, the name Udgeetha Vidyaa is used with reference to a number of 
Vidyaas. (8) 


Another reason fs given for the above view in the next Sootra. 
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VYAAPTE: CHA SAMANJASAM 3-—3-—9 


Because the topic continues further; hence the view ts appropriate. 


The meaning of the above is that it is but appropriate to take the passage in 
Chandogya as referring to only Pranava, because both in the beginning and in the 
Passage succeeding, the same subject of Pranava ia continued. Hence, the Praano- 
paasana which is between the two must be taken to refer Pranava only. A term denoting 
the whole may indicate part only: e.g. cloth is burnt’ meaning a part of cloth is burnt/ 


(3—3—3) Sarva Abheda—Adhikarsna 


The next Vidyaa considered is the Praana Vidyaa which is prescribed both in 
Chaandog ya and in Brhadaaranyaka as well as in Kowsheetaki; it is said iu all places 
that Praana should be meditated upon as the oldest and the best. The Vidyaas men- 
tioned in the first two are certainly identical. The doubt is whether the Praana Vidyaa 
taught in the Kowsheetaki is also tha same. The opponent says, there is some diffe- 
rence and so they are not the same, for the first two, i.e. Chaandogya and Vaajasaneya 
(Brhadaaranyaka) along with the qualities of Praana being oldest and best there are 
mentioned also other qualities in thls connection, such as, possessing Vasishthatwg 
etc. the qualities of speech, eye, ear and mind. But in the Kowsheetaki no such 
additional qualities are found. Hence, he says, because of this difference in the object 
of meditation, there arises a difference in Vidyaa also. This the Sootra set aside as 
Untenable, 


SARVA-ABHEDAAT ANYATRA IME 3- 3—10 


Because of the non-difference io any particular the additional qualities (stated in some 
place) should be taken in otner place. 


True, ia the Kowsheeteki, the qualities of being ‘‘Vasishtha” being the richest, 
etc. are not found in connection with Praana, Huwever, the qualities of being tbe 
best and oldest are to be established oniy by proving that the Praana is possessed of 
the qualities of the organs i.e. being the richest ete: for without the knowledge that 
_Praana is the cause of the qualities of the organs such as speech, Praana cannot be 
known to- be best etc, So those qualities are to be taken up for meditation in 
Kowshitaki Vidyaa also. There is no difference in the method, — (10) 


(3—3—4) Aananda—Adhikarana 


This Adhikarana states that just as the qualities of being rich should be taken 


up in all Praana vidyaa, so also the qualities of Aananda, etc,, should be taken along 
in all Bramha Vidyaas. 


AANANDAADAYA: PRADHAANASYA 3—3—1] 


In all meditations on Brahman, Bliss and other qualities should be meditated upon: 


for Brahman. the object of meditation is the same everywhere. (Note the w “ 
ound in the previous Sootra is to be understood here.) ord l’Abhedaat, 
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The qualities of Brahmaa referred to are five in number, Satya, Gnaana 
Aananda, Ananta and Amala (unchanging, effulgent, blissful, limitless and pure) 
only four of the qualities are mentioned in Taittireeya Aananda Vidyaa, while the fifth. 
the Amalatwa also is mentioned in Akshara- Vidyaa in Mundaka. The opponent 
argues that the qualities mentioned should be restrieted to the contzxt only and not be 
taken to other places or contexts. Again, if it is said that all qualities mentioned any- 
where should be taken together for meditation, meditation will become impossible 
because of the qualities of Brahman being countless, 


Answer. The qualities are of two kinds-one, a constituent characteristic with- 
out which the object cannot be known and from which it cannot be separated 
“‘Swaroopa-niroopaka’’, and the other. Niroopita Swarropa Viseshana, the qualities 
attaching to the object already ascertained. The above five qualities are cf the consti- 
tuent characteristic nature. Hence, whenever Brahman is to be meditated upon. theSe 
qualities also must be meditaed upon. (11) 


Then, th: opponent argues that there are other qualities of B-ahman mentioned 


in Taittireeya. Are they also to be taken up for meditation (as they seem tu be of the 
first kind). 


The question is answered by the Sootra. 


PRIYASIRASTWAADYAPRAAPTI: UPACHAYAAPACHAYOW 
HI BHEDE. 3—3—12 


The qualities of having affection as his head, etc., cannot be taken along, for, in case o 
possessing such different organs it will lead to difference in the size of Brahman. 


Indeed, like the eSsential qualities of Brahman, Bliss, etc. other qualities also 
are mentioned in Taittireeya to the effect ‘‘Priya (delight in seeing a thing) is his head, 
moda (pleasure in obtaining) is his right wing, promoda (joy in enjoying) is his left 
wing, Aananda (extreme pleasure) is his trunk, and Brahma (the remaining part is the 
tail that supports them all.” 


They are used only to make up a representation of Brahman in human form. 
But these are not real qualities of Brahman, If we attribute to Brahman such organs as 
head, hanJ, feet, ctc., it will mean Brahman is liable to change in size and form. This 
is against the attributes of Brahman already established, such as All pervading and 
Unchanging. (12) 


The Sootrakara then points out the difference in the nature of the qualities c¢ 
the first kind and of the other in order to make us understand that even the rca 
qualities mercy etc. can not be meditated upon in all Vidyaas. 


ITARE TU ARTTHA SAAMAANYAAT 3—3—13 


The other qualities (other than those mentioned in the previous Sootra) are to be medita- 
ted, for they are like Brahman. the main object. 
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Since Brahman is to be distinguished by the possession of attributes of Aananda 
etc., there is a difference between them and other innumerable qualities like might, 


mercy, etc, 


‘‘But then. if possessing the head., etc., is not the quality of Brahman why then 
mentioning them at all?’’ queries the opponent. 


AADHYAANAAYA-PRAYOJANAABHAAVAAT 3—3—14 
For the purpose of knowing, no other purpose. 


The Upanishad starts by saying, ‘‘Brahmavid attains the Higbest’’ and goes on 
to say that Brahman is Aanaodamaya (All Bliss). To help the meditator to realise 
this state of Aananda. the Upanishad divides the Bliss into Priya, Moda, Pramoda etc.- 
and gives them shape also, such as, head, paris, cic., as a step for the purpose of easy 
understanding. (14) . 


AATMA SABDAAT CHA 3—3—15 


Because of definltion as Aatman. 


Another reason given for the above view, is that is, the qualities of having head 
etc., are not real. As Aanandamaya is stated as Aatman which is an object without 
parts or organs. (15) 


But the opponent questions this statement. The word Aatman in the passage 
‘‘Anyontara Aatma’’ does not refer to the Highest Self. The answer is— 


AATMA GRHEETI: ITARAVAT UTTARAAT 3—3—16 


Aatman is to be understood as the Highest self as understood elsewhere; and also because 
of the subsequent passage. 


The word Aatman in the passage under reference means the Highest soul, as 
understood in the passage from Aitareya, “‘the Universe was single Self in the 
beginning.”’ Also in the Taittireeya, the later passage says, ‘He willed to become 
Many and to be born The pronoun ‘ye’ here refers to Aatman referred to earlier 
and the power of willing can apply to a Chetana only. (16) 


But then the opponent argues; in the previous passage in Taittireeya, the woid 
Aatman is used in connection with Praanamaya and Manomaya. There ‘Aatma’ cannon 
mean the self or soul; similarly, here also, The question and the answer are found it 
the Sootra. 


ANVAYAAT ITI CHET SYAAT AVADHAARANAAT 3—3—17 


It is argued on the ground of context, it should be so because of ascertainment 


Even taking the context, it is to be noticed that the Upan; 
; anish 
that from this Aatman sprang Aakaasa etc. Here, pe eed vavighted a 
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maatman. To explain what this Aatman is, the Upanishad tries by reference in the 
first instance to material objects. After enuncrating step by step, that this Aatman . is 
Annomaya, Prhannmnya, Manomaya and Vignacnamaya, it leads the meditator to the 
final stage that Aatman is Aanandamaya. This is called Sthoola Arundhatee Nyaaya, 
When a newly weddcd couple are made to see the star Arunuhati (the symbol of 
faithfulness) the purohit first of all directs their attention to a Dearby star as Arundhati 
and then he goes on step by step to the real star of Arundhati by showing it being 
near, above, below; etc. Im the same way, the Upanishad teaches the meditator the 
fcal Brahman by Calling him by external objects like Annamaya, Praapamaya etc. as 
Aatman, and theo leads finally to Aanandamaya the real Self. Just as the teacher 
utters the name Aruhdhati at every stage in his endeavour to show the real thing, so 
also the Upanishad uses the word Aatman at every stage of teaching to denote only 
the Highest Self. So, by the word Aatman in every stage Only Paramaatman is to be 
understuod, though Annamaya, Praanamaya etc. are not real Aatmans. 


Hence, having Priya as head and the like are not the qualities of Aatman; and 
His constituent characteristic qualities oaly are to be meditated upon along with Him, 


(17) 
(3—3—5) Kaaryaakhyaana—Adhikarana 


In this Adhikarana, further investigation is undertaken in respect of Praana 
Vidyaa. In Chaandogoa, occurs the passage “Jt (Praana) asked what will be my 
Clothing? They (senses) replied ‘water’. Hence, tollowets of Veda, when taking 
food, cover up with water both before and after eating. One that thus medttates 
obtains clothing and is saved from being naked’* The referencc here is to sipping of 
water (Aichamana) before eating and after finishing it. But Vaajasaneya( after 
mentioning water as the clothing of Praana goes on, ‘’one that, thus meditates should 
perform Aachamana, when about to take food, and also after taking food he should 
do Aachamana Then will he make the prana clothed (not naked).’” That is, by 
Aachamana Praana is clothed, Here, the doubt arisys as to whether the Aachamana 
enjoined both before and after eating is an Anga (Ora portion) of Praana Vidyaa 


(meditation,) or the thing to be contemplated is the Praana-Clothing-food of the 
water of Aachamana. 


The opponent says by the word of injunction. -Aachaamet,’ the injunction is 
Jaid on Aachamana aod not on meditation. Therefore, Aachamana is laid down 
as an anga Of Praana Vidyaa. To a query that Aachamana before and after eating is 
already laid down in the SaStras for alt Persons, and there is no necessity for an 
injunction here. he repties that this;injunction relates to a different Aachamana as 
Part of, and relating to the Praana Vidyaa and is to be performed in addition to the 
general Aachamana. 


Answer: True, Aachamanas are mentioned here. However, it is also said by 
way Of injunction to meditate the water of Aachamana as the clothing of Praana as 
seen from the passages, ‘‘water is clothing”, ‘they clothe Praana with water’, ‘*Then 
they make Praana clothed’’. The act of Aachamana is already known to us asna 
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injunction from the Saastras and from Aachamana (custom) What is new and not known 
is that the water should be contemplated upon as the clothing of Praana. Hence, it is 
not appropriate to imagine that what is already laid down as an injunction should be 
again laid down; it 1s better to take it that the purpose of reference to Aaechamana- 
injunction here is only to remind us of the Aachamanas already laid down with a view 
to lead to the injunction to meditate, But the opponent may interrupt and point 
out that there is no word of injunction here in relation to meditation, as the words are: 
‘‘They imagine the praana clothed‘’, ‘*He makes praana clothed’’. But it is answered 
by quoting the rule of interpretation that where a new thing (not spoken of before) is 
mentioned, it must taken as if there is an injunction implied therein. All this is meant 


by the following Sootra. 
KAARYAAKHYAANAAT APOORVAM 3—3—18 
As the aim of Veda is to teach a new act, here only a new thing is enjoined. 
(3—3—6) Samaana Adhikarana 


It has been already shown that Vidyaa of the same name etc. occurring in 
different Vedas must be taken as identical. Now Sootrakaara points out that the same 
rule applies even in case of some Vidyaa occurring in the same Veda in two different 
places. The Vidyaa now taken up for illustration is Saandilya Vidyaa taught in 
Agnirahasya and ip Brhadaaranyaka, the first being the earlier and the other being the 
later part of the Suklayajurveda. The passage in Agnirahasya begins with the sentence, 
‘‘Let him meditate on Aatman, perceivable only by a pure mind, having Praana as 
body, Possessed of a shining body, with an unfrustrated will and being the soul of 
Aakasa, etc. In Br-Aaranyaka the same idea iS contained in the following passage 
“Purusha is perceivable by a pure mind, of brilliant body, unchanging, existing 
within the heart, alike to a grain of paddy or yava, Controller of All, Director of All, 


Lord of All and Ruler of All.’’ 


The question is whether these refer to the same Vidyaa. The opponent says 
thay are not the same as the qualities enumerated are not the same, and he points out 
that ‘‘will unfrustrated’’ is to be found in Agni Rahasya, but not in the other; and 
qualities like the Controller of All etc. are mentioned in Brhadaaranyaka only. The 


answer is Stated by the Sootra. 


SAMAANA EVAM CHA ABHEDAAT 3—3—19 


When other qualities are the same, no question of a different Vidyaa. because even tho 
qualities (mentioned) are not different. 


Apart from the additional qualities, all other qualities, sueh 
as Manomaya, enumerated earlier are the same. Again, even the addi:ion is not 
really an addition but only adumbration of the qualities mentioned already, Only 
the Satyasankalpatwa being of unfrustrated will in Agni Rahasya is expanded in 
Brhadaaranyaka by way of explanation into the four qualities, < Controller of all” 
“Director of all’’, “Lord of all” and the “Ruler of all.” 

D—22 ee 
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(3—3—7) Sambandha—Adhikarana 


If this is the rule in the case of Saandilya Vidyaa, the opponent argues why not 


the same rule apply in case of Aaditya Vidyaa and Akshi Vidyaa. The question 1s 
stated in the Sootra. 


SAMBANDHAAT EVAM ANYATRA API 3—- 3—20 


Like the above eleewhere also, because of the conncction. 


After saying that a Purusha (Brahman) existing in the orb of the sun and in the 
right eye should be contemplated upon as having the Vyaahrtis (i.e. Bhoo:, Bhuva:, 
Suva:) as His body, Brhadaaranyaka goes on to give two names to the said Brahman 
‘Aha: and ‘Aaum’. The question is whether any one of the names can be taken up 
for meditation for any of the two meditations, or whether there Is any restriction f.e-. 
the word ‘Aha:’ the nomenclature should be taken up in the meditation of Brahman in 
the sun, and the nomenclature Aham in the other meditation of Brahman as in the 
right eye. The opponent says that like Saandilya Vidyaa mentioned above, these 
Vidyaas also are to be considered as one and not two, for Brahman is the same and 


the body is also the same, Hence, the names can be used in either case without res- 
triction. 


Answer: —There is a vital difference in the Sthaana or the station of Paramaat- 
man. Just aS we distinguish Vidyaa by the diffzrence in the mode, shape, etc,, SO 
also in the case of Sthaana or station. So, Vyaahrtividyaa is to be devided in two Akshi 
Vidyaa and Aaditya vidyaa. It is to be noticed that the word ‘‘Aha:*’ is used in 
connection with meditation of Brahman ss existing in the sun, (a celestial body) and 
‘‘Aham’’ when the meditation of Brahman is as in the right eye, an organ of the body. 
Hence, the names are different and must be kept restricted. This answer is stated in 
the next Sootra. (20) 


NA VAA VISESHAAT 3—3—21 


But, No because Of the difference. 


The mode of meditation is defferent as the places in which the Brabman is to be 
contemplated upon as existing are different. (21) 


DARSAYATI CHA 3—3—22 


The text also shows this. 


The text referred to is in Chaandogya Udgeetha Vidyaa where the Brahman is to 
be meditated upon as existing in the orb of the sun and in the eye. The Brahman in 
the Sun is described as having golden body, lotus cyes, etc. The Upanishad goes on 
to say ‘That which is the form of the Brahman in the sun is also the form of the 
Brahman in the eye’”’ The special mention here that the form mentioned earlier should 
be taken later also, shows that the Vidyaas are different. Otherwise, no sueb special 
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words of application are necessary. Thus it demonstrates that when Sthaanas or 
places differ there is difference in Vidyaas also. (22) 


(3—3—8) Sambhrti—Adhikarana 


In the previous Adhikarana, it has been shown that the qualities mentioned in 
one Vidyaa should not be combined with qualities of other Vidyaas. Now, it happens 
that in some places. qualities of Brahman fit for being part of meditation are mentioned 
generally without reference to any special Vidyaa or to any Sthaana (place). Thus, 
in Taittiriya. and Raanaayanceya Khila, it is said “‘By Brahman were obtained great: 
powers, the earliest Brahman pervaded Heaven in the beginning. He appeared before 
all beings who are fit to rival Him?’* Here, two qualities are mentioned; the acquisi- 
tion of great powers and the pervading of the Heaven. These are mentioned without 
reference to any Vidyaa. Hence. the opponent thinks these are to be inc:uded in all 


meditations. The answer is— 
SAMBHRTI DYU-VYAAPTI API CHA ATA: 3—3—23 


Acquisition of Powers and pervading of Heaven are also to be restricted, for the same 
reason. 


True, no place is specified. Still, the quality of pervading the heaven cannot 
be contemplated upon in connection with the prescribed meditation ina small place 
like the heart. So, this does not apply to such meditation, but may apply to othes 
kinds of meditaion. Even the other qualities e. g. acquisition of powers cannot apply 
to all meditations but are restricted as these are combined with the other inapplicable 


quality. (23) 
(3—3—9) Purusha Vidyaa—Adhikarana 


In the previous Adhikarana it was said that because the acquisition of powers is 
mentioned along with pervading in Heavens, it cannot be meditated in meditations 
relating to small places. Now the question is whether the qualities mentioned in one 
Purusha-Vidyaa can be taken with another Purusha-vidyaa mentioned in another place 
ornot. This arises on the investigation as to whether the Purusha Vidyaa taught in 
the Chaandogya is the same as that in the Taittireeya. 


Purusha Vidyaa consists of meditating on one’s soul as Yagna ( sacrifice) and 
his organs as its adjuncts. This Vidyaa is mentioned at the end of Taittireeya- 
Upanishad in continuation of a Brabmavidyaa. The passage begins by saying “the 
meditator is the sacrifice, his soul.is the Yajamaana (sacrificer), his faith or sincerity j 
his Patnee (wife), and the body is Idhma (sacrificial wood and twigs, etc.)” In 
Chaandogya also, a Purusha Vidyaa is mentioned and it is stated thus: Parusha ‘is the 
sacrifice. His first twenty four years is the morning Savana, ete. 


Now, the argument is that in both places the name is the same 
Vidyaa in both the places is one. Though in Taitireeva p 7 
; o f 
mentioned, we may take the fruit of life of 116 years as the fruit ime a hegge ae 
these two Vidyaas are one; and the Purusha Vidyaa in Taitireeya should ate . — 
aken 


Therefore, the 
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as subsidiary to Brahma Vidyaa though they are mentioned in juxtaposition, but to be 
as one with the Purushavidyaa in Chaandogya, 


The answer is given by the Sootra. 


PURUSHA VIDYAAYAAM API CHA ITARESHAAM 
ANAAMNAANAAT 3—3—24 


Even in the case of Purusha Vidyaa, there is diference because of non-mention in one 
. place (of the forms) mentioned in the toher place. 


True, the names are the same, but in Chaandogya, the life of the meditator is 
divided into three periods, morning, noon and evening, (stated to be savanas), while in 
Taittireeya there are mentioned absolutely different things, such as, sacrificer, his wife- 
etc. Again, in Taittireeya, no seperate fruit to be gained is mentioned. But the fruit of 
the Brahma Vidyaa mentioned previously is further stated to be that the meditator 
there attains the greatness of Brahman. Thus this Purusha Vidyaa is connected with 
the Brahma Vidyaa in Chaandogya is different. it being attainment of one’s life of 116 


years. Hence, the Purusha Vidyaas, the one in Tattireeya and the other in Chaandogya, 
a-e different ard not identical. 


The word, ‘Itareshaam’ in the Sootra denotes the fruits of the Vidyaa as well as 
the forms or modes of meditation. (24) 


(3—3—10) Vedhaadi-—adhikarana 


In the previous Adhikarana, it was pointed out that the Taittireeya-Purusha 
Vidyaa is to be taken as one with Brabma Vidyaa taught there and as subsidiary of it 


Now, certain Mantras and certain KarmaS mentioned in proximity with the, 
Brahma Vidyaa are taken for consideration, The question is whether these Mantras 
and Karmas are connected with, or belong to, Brahma Vidyaa, or not. 


Thus, in the Atharvaveda, it is said at the beginning of the Upanishad: ‘Pierce 
the Sukra. pierce the heart’’. Taittireeya begins with ‘‘May Mitra be propitious, may 
Varuna bz propitious’’. and, ‘‘May it protect us together."" The Aitareya begins the 
Mahaavrata Braahmana with the words ‘ Indra killed Vrtra and became great”’ Thus, 
in these (three) places some Mantras are prescribed and some (*“‘mahaavrata‘’) karmas 
are directed to be done. The doubt is raised as to whether these are (Angas) 
ingredients of meditations or not. The opponent says that they are angas according 
to the Sthaana Pramaana (of Meemaamsakas), because all these are mentioned in 
proximity with a reference to meditation. This question is set at rest by the Sootra. 


VEDHAADI-ARTHA-BHEDAAT 3—3—25 
Because of the difference in the sense of Vedha (‘*Piercing’*) and so on. 


According to the Meemaansakas there are six Pramaanas to prove that one 
thing is connected with another, They are Srutti (direct statement), Linga (power of the 
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word, etc.), Vaakya (being mentioned together in a passage), Prakarcna (context). 
Sthaana (nearness of place), Samaakhyaa (Derivative name). Here, each one is 
stronger than the succeeding one, The opponent relies on. Sthaana Pramaana for his 
argument. 


But the passage, ‘‘Pierce the Sukra, pierce the heart’’ in the Atharva Veda 
clearly means the act of causing harm or death to a person. So the Atharva mantras 
must be understood as connected with Abhichaara, a sacrifice for killing enemies, in 
their iiteral sense according to the Linga Pramaana which is stronger than Sthaana 
Pramaana relicd on by the opponent. The Mahaavrata expressly stated to be a part of ° 
Dwaadasaaha sacrifice. It is elear that these cannot form parts of or to be included in 
the meditation of Brahma Vidyaa. Reference so here (in this Adhikarana) to ‘‘Veda’’ 
(piercing) and ‘‘Mahaaavrata”’ is in the sense of analogy i, e. to show that Taittirecya 
passages are not angas of Brahma Vidyaa, just as the mantras about killing and the 
performance of Mahaavrata can in no sense be taken to be parts cf meditations. For, 
even the words ‘‘Let Mitra be propitious etc’’ in Taittireeya denote and have reference 
to the recitation of Vedas to be commenced; They are tu be taken as anga of only the 
hearing of Vedas recited by the Guru (Master) as will be clear from the words in the 
same mantras, ‘‘I shall speak the truth: let our study be steady’’. 


(3—3—11) Haani—adhikarana 


In the previous Adhikarana it is stated that Sthaana Pramaana is not strong 
enough for assuming a connection, Now, an instance is taken for consideration, where 
even though the passages are not connected by being side by side, still there can be a 
connection between the two because of the power of the sense of the words used, 


It is said that every meditator. at his death, before he starts to travel through 
Archiraadimaarga, is freed from his good and evil actions; and it is said also that his 
good actions go to hls friends and the evil acts to his enemies. In Mundakopanishad 
itis said, ‘*The meditator shaking off his good and bad actions, Without any touch 
of matter, attains the highest likeness to Him’’: In Chaandogya ‘‘Shaking off sins like 
a horse who shakes off the hairs, and released from the mouth of Raahu, I reach the 
Eternal Brahma-world’’: in Saatyaayaneeya. ‘‘His sons take his property, bis friends 
his good actions, his enemies his evil actions; In Kowshectaki, ‘‘Then he shakes off 
good and evil actions, his dear cousins take the good actions and his enemies his baa 
deeds.”’ 


This ‘shaking off’* only is mentioned in two texts; the places of refuge cf the 
good and evil deeds are mentioned in one; and both the shaking off and the tefuge of 
the deeds are mentioned in the last. Why this difference? Is it because when the 
meditator performs his medita ion, he may. choose one or both of the above at his 
option to be included in the meditation? The answer is: 


_HAANOW TU UPAAYANA-SABDA-SESHATWAAT KUSAA-CCHANDA:_ 
STUTI-UPAGAANAVAT TAT UKTAM 3—3—26 | 


In the Words, “Shaking off” there is an implication of ‘going to’; one is ¢:mol 
tary to the other; like Kusaa stick, metre, the praise and accompaniment fa: Sinai >mp emen- 
been already established (in Poorva Mimaamsaa). singing. This ha. 
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The meaning is that the fact of good or bad deeds going to friends and foes. 
cannot happen, unless there is a ‘shaking off’ of the deeds, in the first instance. 
Both must be thought of together in the course of meditation. 


Otherwise, there will 
arise the fault of ignoring one or the other Pramaana. 


Four illustrations are given in support. In some places Kusaas are said fo bo 


made of wood, in some other place, they are said to be made of Udumbara wood, In 
view of this particularisation, we take Kusaas to mean only Udumbara Kusaas in all 
places, taking the two sentences together. (2) The Text, ‘‘with the matres of 
Devaasuras does not specify the order. Another text says the metres of Devas as first. 
The two sentences are to be taken together and the order specified is kept.”’ (3) The 
text, ‘‘Let him begin the Stotra of ShOdasi-graha, a Somarasa vessel, does not say when 
the stotra is to be recited. Another text says however that when the sun is halfset, 
the stotra of Shodasi-graha should be recited.’’ (4) It is said in a text that Rrviks 
shall sing with Udgaata. Another text says that “Adhvaryu shall not sing.’’ In all 
these cases, the texts are to be taken together. Otherwise it leaves an option to ignore 
one or Other of the texts, which is against the Meemaamsa rule ‘‘Apitu Vaakyasesha: 


syaat Anyaavyatwaat Vikalpasya.’’ The words must be read together, as option to 
ignore is not proper.” 


Hencr ‘‘Hani” and ‘‘Upaayana”’ should always be taken as together part or 
meditations. (26) 


(3—3—12) Saamparaaya—Adhikarana 


Arising on the statement of the previous Adhikarana, the topic for consideration 


when the “‘shaking off of the deeds*’ takes place, whether at death, or on the way of 
partly on both Oceasions. 


SAAMPARAAYE TARTAVYAABHAAVAAT TATHAA HI ANYE 3—3—27 


(‘'The shaking off’? occurs) only at time of death; because of the absence of benefit of 
Karma to be then enjoyed; so declare others also. 


The question is whether the meditator should meditate on the good and bad 
deeds as being shaken off wholly at the time of deatb, or partly at death and partly on 
the way to heaven. In the passage Chaandogya, it is Said that this takes place at th, 
time or death, while in Kowsheetaki, it is said ‘‘He reaches the Virajaa river and then 
shakes off the good and bad deeds’’, i ¢, that he throws them off on the way. 


The opponent relying on these passages argues that the deeds are shaken off 
partly at death and partly on the way. The Sootra sets it aside, for in Chaandogya it 
is said, ‘‘For him there is no delay except so long as he is not freed from the body, 
Then he is united to Sat.’”’ From this it follows that as a fruit of his Bhakt:, 
the Jeeva attains Moksha with no 1emnant ot fruit of Karma remaining. For. 
it is also stated there can be n0 experience of pains and pleasures when there can 


be no experience of pains anp pleasures when there is nobody. Hence, the deeds 
depart from Jeeva at the time of death. (27) 
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As regards the passage in Kowsheetaki, the next Sootra says: 


CHANDATA: UBHAYA-AVIRODHAAT 3—3—28 
To avoid conflict of texts, we must take some liberty in interpreting. 


The passage in Kowsheetaki, which says that he shakes off the deeds on reach— 
joy the Virajaa river, must be taken out of that context and taken along the passage 
before, which refers to his entering the way of Archiraadimaarga—tbus meaning that 
he first shake off the deeds and then enters on the way. This has to be done to effect 
a reconcilation in the meaning of the two Vedic Texts. (28) 


Then arises an objection:— 
GATE: ARTHAVATVAM UBHAYATHAA ANYATHAA HI VIRODHA: 3—3—29 


The shaking off must be in both plaees- only then Sruti stating the going by the way 
will become meaningful, otherwise there will be conflict. 


If it argued that if the Jeeva throws off all Karma at time of death, he will have 
no body, without which the going by the way is impossible. (29) 


The answer is— 


UPAPANNA: TAT-LAKSHANA-ARTA-UPALABDHE: LOKAVAT: 3—3—30 


The going by the Archiraadi is possible as it is seen that Jeeva becomes cannected with 
a like body: similar thing is in our ordinary experience, 


Though all deeds are thrown off at the time of death, passing through the path 
Archiraadi (maarga) is possible. For, a released soul is said to possess a body in 
Moksha, though not subject to karma; ‘“‘he can also wander over all the world, 
according to his pleasure’’. ‘*Lokavat’’—as seen by experience in the world. A 
person who serves a king and pleases him, gets advantages not otherwise obtainable 
so also a person who pleases Eeswara with his worship can well be endowed with such 
a body. Eeswara is all Knowing, all generous with a will unfrustrated as to make 
such passage possible in spite of shaking of all Karmas. By the power acquired by 
his Bhakti sueh subtle portions of his hody which he shakes off as are necessary for 
the progress through the way are left undestroyed in bim. (30) 


If that is so, asks the objector, how can the meditators like Vasishtha get a 
body and experience pleasures at the birth of a son and greaf at his death. The Scotra 
- replies. 


YAAVADADHIKAARAM AVASTHITI: AADHIKAARIKAANAAM 3—3—31 
Existence of officers so long as the office-duty lasts. (Or) persons should exist till the 


end of their enjoymcnt of Karmas to which they have already been 8yielded. Adhi 
. ikaaras 
appointment or duty or being commonded, Aadhikaarika means person having nena 
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The destruction of all karma at the time of death is only for those who are 
destined to go through the Archiraadi maarga without being subject to fruits of 
karma. But for persons like Vasishtha there is no path ordained for them. They 
hold certain offices and so long as the office lasts, they must continue to live here. 
Bhakti can destroy all karmas accumulated, but not the karma which has been taken 
out of it for its fruits to be experienced by the jeeva (Praarabhdha i. e. karma which 
has been begun to be enjoyed. This karma may lead to a number of births. The 


shaking off of karma can take place only at the time of the end of the last of such 
births. {31) 


(3—3—13) Aniyama Adhikarana 


The next question to consider is whether this passage through Archiraadi or 
Devayaana (way of the Gods) is available for all Upaasakas (meditators) or limited to 
somebody, such as of Upakosala Vidyaa wherein the passage is mentioned. The 
Opponent says it is limited; for, there are no words of authority to extend it to other 
devotees in the matter of their reaching Brahman. The general statement in Pancha- 
agni Vidyaa that all meditators in forest go by Devayaana should be taken to refer 


Only to the Upaasaka of Upakosala Vidyaa and the like. The Sootra declares that 
there is no such limitation. 


ANIYAMA: SARVESHAAM AVIRODHA: 
SABDAANUMAANAABHYAAM 3—3—32 


No restriction; common to all; only then no conflict with Sruti and Smrti. 


In the Panchaagni Vidyaa (meditation of five fires) it issaid. ‘“Those who 
know this (Jeeva) and those who practise meditation in the forest with faitb on the 
Satya (Brahman) go by the path of Archis (light) i.e. Archiraadimaarga,’* From the 
above passage. it is clear that all those who meditate on Brahman go by the Archiraadi 
maarga without any limitation. The special mentiun in Upakosala Vidyaa is a merely 
restatement for the purpose of praise. Again, there is authority in Srirti also; in 
Bhaghwad Geeta, it is stated. ‘‘Fire the light, the day, the bright fortnight, the 


Uttaraayana (six months of the sun’s progress in the north), those that know Brahman 
proceed by that road.”” (32) 


(3—3—14) AksharaDhee—Adhikarana 


The path of the Gods has been said to be common for all Brahma-Vidyaas. 


Analogously, certain qualities of Brahman (freedon from all imperfections) are 
common to all meditators, 


The Aksharca is taught in Brhadaaranyaka; it is said *‘Oh! Gaargi! Brahmans say 
that Akshara is not big, not small, not short, not long’ etc. In Mundaka, it is said, 
“Then Para Vidyaa, by which the Akshara is approached—Akshara, not perceivable 
by sight, by touch,’’ etc. This denlal of imperfections in Brahman is generally 
known as ‘‘Amalatwa”. The doubt is whether in all meditations, these qualities 
of imp-rccivability by sight etc , are to be included or whether they are to be 
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restricted to Akshara Vidyaa only. The opponent argues in favour of restriction 
because, what is stated in one place can not be imported in another place; and tbat 
there is no authority for it. The Sootra sets aside the argument. 


AKSHARA-DHIYAAM TU AVARODHA: SAMAANYA.- 
TADBHAAVAABHYAAM OWPASADAVAT TAT UKTAM. 3—3—33 


The conception of qualities of Akshara (Brahman in Akshara Vidyaa) should enter into 
all Brahma Vidyaa, os Brahman is cemmon and these altributes are implied. (This is) like the 
Upasad mantra as stated already (in Poorwa Meemaamsaa). 


It has been stated that there are two kinds of qualities or attributes, one 
Swaroopa Niroopaka Dharma, the constituent characteristic qualities without which, 
the subject cannot be known; the other Niroopita Swaroopa Vtseshana-attributes 
being adjuncts to the subject already ascertained. It has also been said that qualities 
of the first kind are common to all Brahma-Vidyaas (in Aananda Adhikarana). Even 
thiese qualities fall into two classes; qualities of a positive nature (such as Satya 
gnaana, Aananda, etc) and the other negative (Asthoolam, Adresyam, etc.) The tatter 
negative qualities serve the purpose of distinguishing Brahman from others, such as, 
Jeeva. For even Jeeva is of Gnaanaananda Swaroopa (By the way, it is to be pointed: 
out that though Jeeva is also Asthoola etc., he gets however sthoolatwa etc., by his. 
connection with the body and by the force of his Karma) Therefore, these‘distinguishing. 
features are to be taker along in all meditations for realisation of Brahman. 


The word ‘‘Samaanya” in the Sootra means that Brahman is common to all 
Brahma Vidyaas; the words, ‘’Tad-Bhaava’” go to show that the above negative 
qualities are implied in the knowledge of Brahman. 


The Sootrakaara gives an example from the Poorva Mimaamsaa to illustrate the 
principle that the (nagative) subsidiary qualities follow the principal. . The reference 
is to Upasad, a subsidiary rite to be performed in connection with Soma Yaaga named 
Jaamadagnya in which the offerings of some juices are to be made for four days. This 
Upasad is prescribed to be done in Yajurveda aud is directed to be done with Purodaasa 
(a cake of fried rice four). The mantra for this rite is not mentioned there, but is to 
be found only in Saama Veda. Then. again, it is a rule laid down that mantras in 
Saama and Rg Vedas. are to be recited in loud tones, while mantras in Yajur Veda 
are to be recited in under-tones. The real meaning of the rule is not that the Saama 
mantra should be recited always in loud tones; but that when it is used in connection 
with the rite in Saama Veda, the loud tone is to be used. The toning is not prescribed 
directly for the mantra as apparently imagined by the arguer on the opposite side. 
Therefore, when the mantra is recited in connection witb a rite in Yajur Veda, 
undertone is to be used. So it is stated in Poorva Mimaamsaa of Jaimini * 
there is any conflict between the subsidiaries and the princi 
the principal matter to which they belong”. : 


only 
when 
pal matter they must follow 
(33) 


Again, it is questioned as to whether the qualities also like 
work and possessed of al! odours’’ mentioned in the Saandilya 
generally included. 

D—23 


“Having all as bis 
Vidyaa cannot be 
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IYAT-AAMANANAAT 3—3—34 


Thus much. bocause of clear reflection. 


‘Aamanana means direct conception of Brahman. Only such qualities should 
be considered as generally common, without which the realisation of Brahman is not 
possible. Such qualities are oniy Asthoolatwa etc., and Aananda, etc. stated io 


Aanandaadhikarana. Other qualities are to be taken only in the places where they are 
specially mentioned. (34) 


(3—3—15) Antaraa Bhoota-adhikarana 


It was mentioned already tha’ the negative qualities stated to Gaargi in 
Akshara Vidyaa, should be taken together in all meditations. Does it follow from 


this that what was taught by Yaagnavalkya in his different answers to Ushasta and 
Kahola should also be taken togetber ? 


In Brhad Aaranyaka, it is said that in reply to the following question by 
Ushasta, ‘Please explain to me that Brahman which is all pervading and is indwelling 
in everything’, Yaagnavalkya said: *‘He wio breathes through Prana is your Aatman 
abiding in all.tu.Everything else is of evil?’ The same Yaagnavalkya to the same 
question put by Kahola replied, ‘*He is the inner ruler of all, woo is beyond hunger, 
thirst. grief, delusion, old age and death. Knowing this, Braahmanas give up attach- 


ment to son, to property, and to the world, and become Sannyaasins. Everything els« 
is of evil’®. 


The doubt raised is whether the two Vidyaas are one and the same or are 
different in nature; because, what is referred to in the first reply as breathing with 
Praana is the Pratyagaatman (Jeeva) the individurl soul’while in the latter, what is 


said to be beyond hunger and thirst etc. is tbe Paramaatman. The Sootra states the 
objection and rejects it also. 


ANTARAA BHOOTAGRAAMAVAT-SWAATMANA: ANYATHAA 
BHEDA-ANUPAPATTI: ITI CHET NA UPADESAVAT 3—3—35 


Should it be said that the first question about 4atmao being within all, refers to 
Jeevaatmau. who has (as his body) the group of all elemer ts. on the ground that otherwise the 


difference in reply wil become irteconcilable—the answer is—Nc! like in the case of the 
teaching (in Sad Vidyaa). 


There is no difference, between the two Vidyaas because, the question in both. 
cases is one and tho same, and relates to. Brahman only, and again because in both the 
questions, are contained the words, ‘‘Saaksbast Brahman” (the direct Brahman} and 
S rvaantara (All-pervading). Therefore, the desctip ions of Brahman contained in the 
two replies (that is to say, being the doer of the work of praana, etc., and being 
heyord hunger and thirst) apply (equally) to the same Paramaatman who is to 
he meditated upon. Upadesavat’' like the other teaching. Reference here to the Sad 
V dyau which begins with a question by the futher to his son “‘Stabdhosi Uta Tam 


VEDANTA DEEPA (3—3—36) 179 


Avdesam Apraakshya;’’ (‘‘You are stiff, Have you asked about that Ruler of All’’) 
and states the sons request thereon, ‘‘Will you, revered sir, yourself tell me’? After 
instruction was given by his father, the son went on requesting again, ‘‘Please tell me 
again clearly, revered sir,’ The replies given from time to time by. the father were 
different from each other but they were all intended to describe the various glorious 
qualities of the object of one Vidyaa, the meditation prescribed therein. Similarly 
here. (35) 


Then, the opponent raises the further question—‘‘It may be that when the 
questioner is the same, the replies may mlate to the same subject, but that cannot 
apply to this case where the persons who put the questions are different.’’ The 
answer 1s— 


VYATIHAARA: VISIMSHANTI HI] ITARAVAT 3—3—36) 


Interchange of ideas (should be made), for, all qualify one thing, as in the other case of 
(Sad Vidyaa the above illustration) 


Since the question put is the same though by two different persons, the answer 
must naturally relate to the same thing. Therefore, what was mentioned to Kahola 
must be taken along with what was told to Ushasta and vice versa. This is analogous 
to the Sad-Vidyaa where the several explanations given by the father to the son are 
taken together to bz related to one Vidyaa. (36) 


Why, in the Sad Vidyaa, should it be taken tbat all answers relate to the same 
Vidyaa. 


SAA EVA HI SATYAADAYA: 3—3—37 
The sume becaus: of repetction of Satya etc. 


Reference here is only to that Deity Sat which was mentioned previously in the 
passage ‘‘Saa iyam D:vataa aikshata”’ (That Deity willed) and each answer ends with 
“All this has this Sat as Aatman; That is changeless; That is Aatman; That Thou 


art’, 
Hence the same Devataa is indicated throughout. (37) 
(3—3—16) Kaamaadi—Adhikarana 


There is mention of Dahara in two places; once in Cha in i 
: ; andogya and again in 
Brhad Aaranyaka. The methods of meditation prescribed in each is not hi the 
same. The question is whether these methods relate to One and same Vidyaa as in the 
case of the Ushasta Kaholu Vidyaa dealt with already. 


The opponent now says they are not the same For, i 
: ee : r, 1n Chaandogya, t 
occurs in the beginning the passage, “There is in the city of Gili Pesiet c 
palace in the form of a small lotus. The small Aakaasa is within it; what is ae : 
should be sought after” Dealing with this Passage in the Ist Adhyaaya 3rd Paada, - 
| 
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was pointed out that Dahara Aakaasa mentioned there is Paramaatman and that what 
is within it is the assemblage of his qualities; hence both Aakaasa and that within it 
should be sought after. This view is clear from the passage which follows the above 
passage. ‘‘They who depart (this life) after knowing this Aatman and his Eternal 
qualities etc, ever wander freely over all the worlds at their p'easure. Thus, the 
meditation prescribed here is on Aakaasa and its virtuous qualities, such as, freedom 
from all imperfections. In Brhad Aaranyaka, the object of contemplation is of one as 
resting on Aakaasa with his qualities, such as. all Controllership, all Rulership. The 
passage referred to is ‘‘within the heart is Aakaasa and on that Aakaasa rests a being, 
the all Controller, all Ruler, etc.’’ 


So he argues: Thess are two Vidyaas; true, both relateto Aatman. But in the 


one Case, the object of contemplation is the Aatman named Aakaasa, and in the other 
the object is the Atman resting on Aakaasa. 


The answer that the Vidyaas are the same and not different, is contained in the 
next Sootra. 


KAAMAADI ITARATRA TATRA CHA AAYATANAADIBHYA: 3—3—38 


Qualities such as Kaama, etc,. 


(are to be accepted) here and there (in both places); 
because of being abode, etc. 


The meaning of the Sootra is as follows—It has been already detern ined that in 
Chaandogya what is mentioned as Aakaasa is Brahman and at that place there are 
mentioned 8 qualities of His, such as, freedom from imperfections, freedom from old 
age, deathlessness, not being subject to grief, hunger and thirst, with desire, thing8 
eternal in nature and with the last ) his wills unfrustrate i. e. SatyaSankalpa. This 
last quality is nothing but an adumbration of the qualities, 1. e. All Controllership and 
all Rulership which are mentioned in Brhadaaranyaka (they are but enumeration of 
the quality known as Satya Sankalpatwa) Hence, the qualities mentioned in Chaan- 
dogya must be taken to have been mentioned (repeat: d) in Brhadaaranyaka also. But the 
word Aakaasa in Brhad Aaranyaka must be taken in its literal sense i.c. Ether within 
the heart, while in Chaandogya it denotes Brahman. Resting in the heart and resting: 
in the ether of the heart are the same. Hence it follows that the resting place also in 
both texts is the same. Besides, the fruit is the same,i.c. Brahma-attainment, as 
stated in the passages ‘‘attairing the Highest Effulgence he gets the natural form”’ 
(Chaandogya) and “he attains the Brahman the Fearless’’ (Br. Aaranyaka). The 
conclusion therefore is that in both placcs the Vicyaa refe:red to is the same. (38) 


But then, the opponent points out that th: Vidyaa taught in Brhadaaranyaka i8 
meditation on Brahman without any attribu’e, while in Chaandogya, with attributes. 
True, there is reference to qualities ‘’Sarvasya vasee” and “Sarvasya Eesaana:"' in 
Bshad Aaranyaka also. Yet this Ought to be ignored in vicw of the fact that in the 
begianing of the Upanishad, it is said ‘*‘Manasaa Eva Anudrahtavyam Na iha Naana 
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Asti Kinchana. (‘‘Tu be contemplated onl: by the Mind. ‘‘Not Many here.” Then 
It is also said ‘‘ Neti Neti—Aatma’’, (Atma basing nothing*’). 


The answer to this argument is furnished by the Sootra. 


AADARAAT ALOPA: 3—3—39 


Because of emphasis, (they) cannot be ignored. 


There is no authority to deny or to ignore any portion of what has been stated 
by the Vedas, (i. e. Brahman is Sarvasya Vasee, eto.) as attributes to enter into 
meditation, especially when it is stated with great emphasis and earnestness. It 
follows that the qualities enumerated are certainly atttibutes of Brahman. (‘How can 
the Veda which loves us more than thousands of parents teach with interest possession 
of qualities, being unreal. by Brahman—Sri Bhaashya). But the later words and 
passages Supposed to deny in a general way some attributes to Brahman, must be 
understood to mean only that Brahman is free from evil attributes. The words Neti 
Neti should be understood to mean that Brahman is like neither Achetana nor Chetana. 
He is not affected by, but is free from, the attributes generally attributable to 
Chetanas or Achetanas. Similarly, tbe words *‘Neha Naanaa Asti Kinchana’’ mean 
that nothing exists in the world apart from Him, as He pervades and enters into all 
worlds which are His creations. (39) 


Again, the opponent starts another objection. He points out that the fruits of 
the Dabara Vidyaa as stated in Chaandogya cannot be the attainment of Moksha; for, 
it is said that the Jeeva enjoys himself there and if he (the Jeeva) desires a father. 
mother or brother or any other relations they come up and he joining with them 
becomes great.” 


The Sootra answwers itthus s 


UPASTHITE ATA: TADVACHANAAT 3—3—40 


Beeause (the see ng father, etc.) are stated as a result of attainment of Brahman and 
after it is attained. 


The fruit, (that is, seeing the father. etc.) is not as that of a Samsaari but one 
pertaining to Moksha. For, the passsge says Jeeva rising from this body, “After and 
attaining the Highest Light (Paramaatman) he gets his ownnature. That Paramaat- 
man is the greatest person; he, the meditator, there gets around the Paramaatman, 
eating. playing, enjoying with women remembering this body among the mortals. he 
becomes his own Master, i. e. is not affected by Karma... he has vehicles, and 
wanders Over all the worlds according to his will’. This shows that what is galoed by 
the meditation is the gain obtained after Jeeva attains the Highest Bliss. 
what the meditator gets by the Vidyaa in Chaandogy 
of Brahman 


Hence, 
@ is certainly the attainment 


(40) 
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(3—3—17) Tannirdhaarana Adhikarana 


The previous Adhikarana taught us that all attributes, such as, Satyasankal 
patwa etc. should be taken together io both the Upanishads for the purpose of 
meditation. Topically connected with his, is the question whether in sacrifices the 
Upaasana (meditation) of Udgcethaa is necessary part of the sacrifice. 


TAT NIRDHAARANA-ANIYAMA: TAT-HRSHTE: PRTHAK HI 
APRATIBANDHA: PHALAM 3—3—4]1 


The meditation on Udgcetha is not compulsory; as seen from the Texts. 


Fruit also is 
different. that being non-obStruction. 


In Chaandogya, it is said ‘’(Upaasaka) should contemplate on ‘‘Om’’, the 
part of Udgeetha, as Mukhya praana etc.” The question raised is whether this Upaa- 
sana which is dependent upoa Udgeetha is necessary element of the sacrifice like 
Parnataa, or is not a necessary element like Godohana. 


The reference here is to an injunction which says: ‘*whose Ju/iu (an lostrument 
like a laddle by which the ghee is poured on the sacrificial fre) is made of Palaasa 
wood, he does not hear any bad names of himself’? Here the Meemaamsakas have 
concluded after argument that it is to be determined from the injunction that the Juhu 
should always bs one made of Parna (palaasa) wood. The mention of ‘‘no bad 
names’’ as fruit is not the object of the injunction. The other reference is to the 
passage. ‘‘Io him who wants cattle, (the Rrvic) must teke water (for sprinkling) ina 
milking vessel’. In another place, it is said generally that the water for sprinkling 
should be taken in a Chamasa vessel. Here. the inference is clear that in the case of 
one who wants cattle, the milking pot saould be used, while ordinarily ‘‘chamasa‘ is 


to be used. Therefore, milking pot is not a neces.ary element as in the case of Parna 
wood for Juhu. 


The opponent’s view is that Udgeetha is a necessary element because the 
passage mentioning the fruit of the meditation is like the sentence relating to Parna 
wood and not like the Godohana passage where the injunctive word is expressly used, as 
the Udgeetha passage runs as, ‘That act which is performed with meditation with 
faith and with knowledge of Brahman becomes more potent’’. There is no injunction 
but the verb only in the present tense, is used as in the Parna passage. Hence, the 


opponent says, even here the fruit should be ignored and the meditation should be 
taken as a necessary element of the sacrifice. 


The answer is made by referring to a passage occurring just earlier which is to 
the effect that ‘‘Both perform the sacrificial act with Udgeetha—he who meditates and 
also he who doesnot meditate’. This leads to the conelusion that meditation is not a 
necessary element of the sacrifice and the fruit (of meditation with Udgeetha) must be 
anything else i.e. the greater potency of the action). So, the fact that this is expressed 
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in the present tense does not matter. Greater potency (strength) means that the fruit 
of the act is not obstructed by any other action. (41) 


(3—3—18) Pradaana Adhikarana 


It waS already seen that in the Dahara Vidyaa, meditation is to be on the 
Highest Aatman (named Aakaasa) in the heart of a man as well as on the bright 
quolities mentioned therein. The question now is whether the Brahman is to be 
meditated upon separately with each of the qualities or is to be meditated upon once 
as possessing all the qualities together. That is to say whether Brahman is to be 
repeated as associated with each of the qualities or is it enough if He is meditated 
upon as possessed of all these qualities taken all together. 


The opponent's view is that repetition is not necessary as the qualities pertain 
to the same Aatmaa, the object of contemplation. The Sootra says, ‘No’. 


PRADAANAVAT EVA TAT UKTAM 3—3—42 
(To be repeated) as in the case of offerings: that has been stated, 


The meditaion should be repeated, because though all the qualities pertain to 
one Being, yet, the aspect of the Brahman in relation to each one of the qualities is 
different. The Sootra declares this bv reference to an analogy i e. offerings to Indra. 
In Yajur Veda, it is said that “offerings of cakes of riceflour placed on 11 small mud 
dises should be made to ‘“‘Indra, the ruler, to Indra, the supreme ruler and to Indra. 
the self-ruler.”’ Here, the offerings are all to the same Indra. But it has been decided 
in the Poorva Meemaamsaa that separate offerings should be made to Indra with 
reference to 2ach of the qualities mentioned. This is stated in Sankarsha Kaanda, 
“Offerings (are) separate since the deity is different (according to different aspects of 
its qualities). (42) 


(3—3—19) Linga-Bhooyastwa-Adhiikarana 


In the previous Adhikarana, the Dahara Vidyaa was considered. This Dahara 
Vidyaa portion 23 of Section 10 in Taittireeya is followed by the 11th Section called 
Naaraayana Anuvaaka which deals with the qualities of Naaraayana and extols Him. 
The question is whether this section is connected with the earlier Dahara Vidyaa 
section or it is independent. In this Anuvaaka. which begins with ‘“‘The Deva with 
thousand heads”’ and ends with, ‘‘Heis the Soul of the Mukta Aatman (Released 
Soul) ruler of himself (i. e. unaffected by karma)’’, there is no word of injunction to 
perform meditation. Can it be then that this Anuvaaka is only for the ascertainment 
of the nature of the meditation as is stated in the previous Anuvaaka relating to 
Dahara Vidyaa or is it for the ascertainment of the nature of the person the object of 
meditation in all the Brahma Vidyaas mentioned in all the Vedantgs? 


The opponent says the former. Because the Anuvaaka comes next to Dahara 
Vidyaa, it must be only for the ascertainment of the meditation Prescribed by Dahara 
Vidyaa; also because of the use of accusative case in the passage, ‘‘Sahasra Seersham 
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Devam—Thousand headed Deva’? This passage must be therefore connected with the 
verb “‘Upaasitavyam”’ earlier in the Dahara Vidyaa. The answer is ‘No’; and that is 
contained in the Sootra. 


LINGA-BHOOYASTWAAT TAT HI BALEEYA: TAT API 3—3—43 


Because of the very many indicative marks. that proof is stronger; also this is declared 
qin the Poorva Meemuamsaa) (Here the word, ‘Uktam’ (declared) 1s to be understood it being 
taken from previous Sootra). 


It is to be noticed that the word Naaraayana is used often at every stage, to 
denote that the person indicated by the words, Para Brahmen, Para Tatwa (the 
Highest Truth) Para Jyotis (the Brightest Effulgence), Paramaatman (the Highest - 
Being) Akshera (the Soul released) Siva, Sambhu, etc. is Naaraayana-all these relate 
to Naaraayana only. These words do not cccur in Dahara Vidyaa but are found 
scattered all over in other Vidyaas. The purpose of the Anuvaaka therefore ts to teach 
that the person referred in each one of the Brahma Vidyaas is Naaraayana-. The rule of 
(Prakarana-nyaya) proximtty relied on by the opponent to connect this Anuvaaka 
with Daara Vidyaa alone is not as strong as the authority of Vaagvanyaaya 
(mentioned by the word Linga in the Sootra). The ‘Vaakya-nyaayn’ is the principle 
which shows the relationship by uSing in on sentence both what is known and what Is 
to be known in connection with it. Here, the Vedantic texts have taught us various 


Vidyaas for contemplating upon Para Tatwa, etc, and oow what is done is to show 
that Para Tatwa, etc, is only Naaraayana. 


As regards the other argument, the attempt of the opponent to take the noun in 
the accusative case wfth the previous verb. ‘‘Upaasitavyam’’ is a grammatical impos- 
sibility; because, the word is in the passive voice (‘‘it should be contemplated upon’’), 
which repels any idea of such connection: The thing undcrstood there to be completed: 
upon is Its quality. Fora proper understanding, of the meaning of this Anuvaaka: 
the noun in the accusative case should be taken to be in the nominative case only; 


and it will bs separate sentenee as in the later passage ‘‘Naaraayana: Para:’’ (Vyaapya 
Naaraayana: Sthita:), 


But then, it is suggested by the opponent that at the end of the Naaraayana 
Anuvaaka, there is a reference to Dahara Vidyaa by the words. ‘’There is the heart 
like o pure end closed lotus; Paramaatman dwelis in it’’. The answer is that the 
reference is because only this Anuvaaka is applicable to the Dhara Vidyaa also like 
to oll otner Vidyaas. There is nothing sign:ficant in the special mention of this 
Vidyaa only ia this anuvaaka which states only the general view, (43) 


(3—3—20) Poorva Vikalpa—Adhikarana 


In the previous Adhikarana, the view that Naaraayana Anuvaaka, is only part 
of the Dahara Vidyaa has been repudiated. Now, the question considered is whether 
the mtnd-made fire, mentioned in Agni-Rabasya forms part of the physical act of 
sacrifice or the mental act. i e. whether the portion stating the mind made fire should 
be sepcrate like the Naaraayana aouvaaka, The question and the argument are 
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contained in the next two Sootras, and the next five sootras refute the said arguments 
with counterarguments. 


POORVAVIKALPA: PRAKARANAAT SYAAT 
KRIYAAMAANASAVAT 3—3—44 


(Mental fire) alternative to (physicial fire) previous by mentioned because. of the context: 
hence part of the action like the maanasa (act). 


The reference here is to Soma-Juice-sacrifice enjoined in the Agni Rahasya 
chapter of (Vaajasaneya Satapatha Brahmana in Sukla Yajurveda, which deals mainly 
bird with Agni, which word means in the context a brick-made altar in the form of the 
Garuda on which the sacrificial fire is to be placed. The act of building this structure 
is called Chayana. The sacrifice consists in crushing and pressing the Soma juice, 
reciting mantra and offering the juice to the gods concerned. After describing this, 
the Rahasya goes on to refer to altars. built of mind, built of speech, etc. This is 
explained by saying that the actions of the mind or of the speech, etc , occurring in 
any one particular day of a man’s life of 36,000 days are to be imagined as constitu- 
ting an altar just like the brickmade alta’, as well as ail the other several operations 
prescribed as necessary for the sacrifice, These thought-made structures are called 
Manas-chit, Vaak-chit, Praana-chit, Cbhakshus-chit, Stotra-chit, Karma-chit and 
Agni-chit. 


The opponent argues herefrom that there is an alternative and that an option is 
given to do the act of sacrifice either with brick-made altar or mind-made altar ete; 
and that just as the brick-made altar is a part of the actual or real sacrifice, this 
thought-made altar also forms a part of the said real sacrifice, especially as there is no 
mention here of a thoughtmade kratu (sacrifice). nor is there mention of any seperate 
fruits therefor. Jt is also pointed out that the express {words ‘‘these agnis, each is as 
much (powerful) as the other agni (physical structure)’’ prove this point. Toa 
question as to how a mental act can become part of a physical act of sacrifice, he ans- 
wers that such things are known elsewhere in the Vedas. He refers to the sacrifice of 
Twelve days. Dwaadasazha in which it is said that apart from the physica] crushing 
of Soma juice, there is prescribed the metaphysical crushing in thought. Hence, he 
says, like that, these thought-made structures enter intoand any one of them forms an 
element in the group of ingredients of the physical sacrifice. (44) 


The next sootra takes the point furthes, 


ATIDESAAT CHA 3—3—45 


On account of the mention of equality also. 


It has been alreadv pointed that by express words, both A 
the same or of equal efikct. So this is au alternative to the other 
structure) and can form a part of the real Saerifice. 


gnis are said to be of 
Agni, (the physical 


The answer is contained in next five Svotras:— 
D—24 
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VIDYAA EVA TU NIRDHAARANAAT DARSANAAT CHA 3—3—46 


(Thought-made Agni is part of} meditation. so it is afflrmed, and also because it is 
mentioned. 


There is the passage in the Rahasya which says, ‘‘These are thought-made; toa 
meditator these are obtainable by thought alone’. This explanation is given solely 
for the purpose of showing that these Agnis are part of the meditation; otherwise, the 
passage is purposeless. This is made clear and is affirmed by the use of the word 
‘Eva’ in the passage. Again, it is said that, ’’by thought the Soma veseels are obtained: 
so also Stotra or other recitations; everything is thought-made’’. Hence the sacrifice 
also must be one thought-made and is not one based on action, (46) 


The succeeding Sootras answer the other argument, based on the fact that there 
i8 NO injunction to perform thought-made sacrifice, nor is the fruit therefor mentioned 


SRUTYAADI-BALEEYASTWAAT CHA NA BAADHA: 3—3—47 


No refutation (by the context) as Express words, (sruti) etc.. are stronger (than the 
context). 


Principle of context (Prakarana) cannot prevail over Sruti, Linga and Vaakya. 
This is a clear statement of what was said before; i.e. that by the use of the word 
‘Eva’ it is clearly made out that nothing but Vidyaa has any connection with tke 
thought-made Agni; this is meant as Sruti principle here. Then it is the principle of 
Linga that a thought-made structure is appropriate Jonly for a thought-made sacrifice 
Again, there is a Vaakya principle also to help this: ‘‘Wede evam Chinvanti’’. (For 
such a meditator, these thought-made structures are made.’’ This means that the said 
structures are only for purposes of meditation. Accordingly, in the passage, Vidyayaa 
ha ete. Evamvide Chitra: Bhavanti’’, the word ’Vidyayaa’ does not mean ‘by means of 
Vidyaa,’ but means ‘for the purpose of Vidyaa (meditation).’ Fiom the passage This 
Maanasa Agni is as effective as the other,*’ it follows that the same fruit as mentioncd 


in one Is to be taken even here, Hence, the argument about nonmention of fruits is 
also met. (47) 


ANUBANDHAADIBHYA: PRAGNAANTARA-PRTHAKTVAVAT 
DRSHTA: CHA TAT UKTAM 3—3—48 


Since the ingredients are also mentioned, it is known that the sacrifice is different like in 
the case of othe! meditations. lt is seen elsewhere (that the injunction if not heurd. must ba 
understOod). This was stated already in Poorva Mcemaamsaa. By the word ‘Aadi’ in sootre 
the three principles stated in the previous sootra are mentioned. 


Just as it was proved by the S:uti, Linga and Vaakhya principles that there is a 
dissinct Vidya sacrifice, so also we prove the same fact by the fact also of mention of 
the several Similar ingredients of sacrifice in the case of meditation. This is analogous 
to other Vidyaas (Pragnaantara), such as, Dahara, Upakosala. Though the injunction 
is not express, injunction must be implied, just as in the sentence “Yat eva Vidyayaa 
Karoti”’ 
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The argument contained in the second Sootra (i. e. because of the statement of 
equality between the two physical and the mind-made’ Agnis, mind-made agni is part 
of the actual sacrifice) is now repudiated. 


NA SAAMAANYAAT API UPALABDHE: MRTYUVAT 
NA HI LOKAAPATTI: (3--3—49) 


No, because similarity may be mentioned even if it exists in respect of any one of (some) 
particulars, like in the case of illustration Of Death-God, for, the Being in the Sun, the subject 
of comparison there, does not accupy the world of Death. 


It does not necessarily follow that the thoughtmade altar need form part ef the 
actual physical sacrifice, merely. because it is said to be similar to brickmade altar. 
For, similarity may be spoken of, even if there is similarity in any single particular. 
(So the thought-made agni will be ingredient to the thoughtmade sacrifice just as the 
physical agni to the physical sacrifice). 


This principle is illustrated from the passage in Aitareya ‘‘The person existing in 
the orb of the sun is Death indeed’. When the person is compared with Death 
it is not as if that the person in the orb of the sun is a dweller of the Death-world; he 
is called Death, only because of his death-dealing qualities. (49) 


PARENA CHA SABDASYA TAADVIDHYAM BHOOYASTVAAT 
TU ANUBANDHA: 3—3—50 


Even from the section that follows (it is clear). that even’ here thought-made. sacrifiee is 
to be taken as mentioned. The addendum (about thought-made altars) is because of plenty. 


In the Braahmana next following the present passage, it is said ‘This (brick- 
made altar) is to be conceived as this world; the water to be sprinkled round the altar 
should be conceived as the water of the oceans; the bricks, etc., as men, 
etc, etc.”’ It is clear here that the manasa or thought-made altar is treated as part ofa 
separate and distinct meditation with a distinct gain (fruit) of such meditaion 1. e. 
getting mastery of all Beings. Consequently, even in this portion of Agni-rahasya the 
meditation {s to be as distinct with thought-made altar, etc, and its ingredicats. 
Hence, these latter altars are not prescribed as elements of the real or physical 
sacrifice with brickmade altar etc. 


Why then the mention of the thought-made altars in this connection? Because 
all the elements forming ingredients of brick-made altar, etc.. haye to be taken up for 
meditative purposes. As they are many in number and to save repetition, they are 
mentioned in connection with the passage relating te real or physlcal sacrifice. (50) 


(3—3-21) Sarire Bhaava-Adhikarana 


In the Adhikarana previous to the one before this, it was shown 


that Naaraa- 
yana is to be meditated upon in all Para-Vidyaas. ae 


In connection with this or as part 
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of this, jeeva also has to be contemplated upon. 


The question is how this isto be 
done. 


The opponent’s contention is that jeeva should be contemplated upon as 
dwelling in the body. The Sootra puts the argument. 


EKE AATMANA; SAREERE BHAAVAAT 3—3—5l 
Some say that as Aatman exists in the body, it should be so contemplated. 


An Upaasska should meditate on Paramaatman as the soul of Jeevaatman; 
hence, the nature of Jeevaatman has to be known, just as much as the nature of Brahman 
along with the knowledge of the process of meditaion. This has been taught already in 


the Sootra ‘‘Trayaanaam’’ (1) (iv) (6) and the same is to be further dealt with in the 
Sootra to follow (IV) (i) (3}. 


The Jeevaatman has two forms (1) one, when in the physical body, he is the 
doer of good and evil deeds and also the enjoyer of their fruits (2) the other, when 
released from bondage, he gets his eight qualities, such as, being freed from all sins. 
etc. (See Dahara Adhikarana (I) (iii). The question now is which of these forms is to 
be taken up for contemplation. The opponent says the:form named first. Why? A 
doer of some acts, such bs, rites and sacrifices, has certainly to know that Aatman is 
distinct from the body and that he is the doer and enjoyer of the fruits of his deeds. 
So also even in Brahma-contemplation, When it is pointed out to the opponent tha® 
from the text in Chaandogya ‘‘As he contemplates so he becomes” it is clear that the 
form to be attained should alone be contemplated upon and not as in this body, he 
replies that tho text relates to Paramaatman only and relies on another text ‘‘He (the 


Paramaatman) assumes that. form in which the Jeeva contemplates him for the pur- 
pose of bis attaiomen’’, 


The answer is contained in the next Sootra. 


VYATIREKA: TADBHAAVABHAAVITWAAT NA TU 
UPALABDHIVAT 3—3—52 


Certainly Not; rather the difference, since attainment (is) in accordance with Weditation. 
just as in the case of the Brahman-contemplation. 


As prescribed in the Texts ‘Thou art That’, and ‘He (the Imperishable) is an 
indweller in you’ the meditation must be of Paramaatman as the soul of jeevaaatman. 
It is laid down also “that having attained the Higbest Effulgence, he (the Jeeva) 
obtains his natural form i. e. being freed from sins, old age, etc.’’. Since as Stated 
herein, the natural form of jeeva is one of being free from sins etc. The proper object 
to be contemplated upon should be the natural form and not one come to or acquired 
by way of and an account of some conditional cause, i.e. Karma Therefore, the passage 
quoted by the opponent should be taken to refer to both Jeevaatman and Paramaat- 
map. This natural form is not the one assumed at the time of doing the acts and 
enjoying the fruits of such deeds. There can be no doubt that in the contemplated 
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of Brahmao his true forms are to be contemplated upon, so also in the case of 
Jeevaatman. (52) 
(3—3—22) Angaavabaddha-Adhikarana 


In the previous Adhikarana, it was taught that®¥whenever Brahma-Upaasana is 
performed, there should go along with it, the meditation of jeeva in the form of its 
natural pure state. The question is whether in the same way, it is to be inferred that 
wherever, meditation is mentioned with Udgeetha it is to be confined to the concerned 
Saakhaa alone or that it should be extended to all Saakhaas. The Sootra affirms the 
view that it extends to all, whether meditation is mentioned or not, 


ANGAAVABADDHAA: TU NA SAAKHAASU HI PRATIVEDAM 3—3—53 


Meditations connected with the part (Udgeetha) are not confined only to that Saakhaa 
(where that Udgeetha occurs) but extend to all Udgeethas in the Veda. 


In Chaandogya it is said, ‘“‘Let a man meditate upon the syllable ‘OM’ of the 
Udgeetha’* i. e. meditation is prescribed with Udgeetha, as part of the sacrifice. The 
question is as to whether the meditation of Udgeetha is to be confined to the Saakhaa 
In which it is prescribed or to other Saakhaas as well wherever Udgeetha is mentioned. 


The opponent’s view is that because Udgeetha prescribed in each case is to be 
recited in a different way (different swara), Udgeetha is not the same in all cases. 
Hence, we should conclude, he says, that the meditation should be performed only 
with the Udgeetha concerned with the Saakhaa where the meditation is injuncted, 


The Sootra resolves the doubt raised. The directive in the various places is in 
general terms ‘‘Udgeetham Upaaseeta’’ (Perform meditation on Udgeetha), Hence, 
wherever Udgeetha occurs, the meditation on it is to be performed. It does not 
matter what the Swara may be, or the way in which Udgeetba is to be recited. 


MANTRAADIVAT VAA AVIRODHA: 3—3—54 


_= 


And just as io the case of mantras etc—no objection. (‘Vaa’ means ‘and’.) 


In t ¢ case of mantras prescribed for sacrifices, we have been taught to adopt 
the mantras in all sacrifices in whatever Saakhaas the same sacrifice may be mentioned. 
Analogously here meditatior, though mentioned in one, is common to all. (54) 


(3—-3—23) Bhooma Jyaayastwa—Adhikarana 


The investigation now is about Vaisvaanara Vidyaa. In the case of Udgeetha 
Upaasana may be with Pranavaa part of Udgeetha or with the whole Udgeetha, So, 
the question now raised is whether with reference to the Vaisvaanara Vidyaa, the 
same principle applies In the said Vidyaa, the Brahman is to be meditated upon as 
possessing a body of which the Heaven, the Sun, the Air, the Ether, thc Water and the 
Earth form the parts corresponding to head, eye. praana, waist, bladder and the fee 
of a human body The proposition to be solved is as to whether the meditation jg . 
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be of any one of the parts of this body i. e. separately, or is it to be on all parts io the 
aggregate, or in both the ways. 


The opponent says that each part is to be meditated upon seperately, and relies 
on the following points. In the passage relating to the said Vidyaa, it is said that 
each of the Rshis meditated upon on only one of the parts and the Kekaya Raaja, (the 
teacher) gave them his praise for their doing so and also informed them of the fruits to 
be derived by such meditations, At the same time, Kekaya Raaja referred to an 
Upaasana of all the parts together. The opponent says this does not matter, because 
ft is also mentioned that fruits are obtainable for meditation on each part. 


Alternatively, it is argued that because in the said passages a separate fruit (or 
gain) is mentioned for the meditation on all the parts in the aggregate, i.e. ‘‘he eats 
the food (Brahman) found in all worlds, elements, in all beings and in all Aatmans,’’ 


the meditation may be on the whole as well as on the parts as explained. The answer 
is— 


BHOOMNA: KRATUVAT JYAAYASTWAM TATHAA HI 
DARSAYATI 3—3—55 


Preeminence is for meditation of the whole like in sacrifice; so it is shown. 


The argument of the other side misses the point of the conversation. The 
Rshis who went to Kekeya-Raaja for the correct or proper instruction; did so because 
they were not satisfied with what they were themselves doing as being correct. Even 
rhe Kekaya Raaja, while praising the Rshis for what they have been doing so far, 
proceeds to condemn such Upasana by pointing out that the person who practises 
contemplation of one part will lose that part (as a penalty). Not only that; the 
Raaja instructs them that the proper Upaasana must be of all the parts aggregated and 
points out also the glorious fruits obtainable from such contemplatien as stated above | 
and also the destruction of all sins as flower of reed-grass is destroyed by fire. Hence 
what is recommended is Upaasana of all the parts as aggregated. The separate 
mention of the fruits of partial Upaasanas is but a distribution of the Upaasana of the 
aggregate. There is no such separate fruit for each partial Upaasana. This mav be 
likened to the case of Vaisvaanara sacrifice, where it is enjoined, ‘‘Let a man on the 
birjh of a son offer a cake cooked on twelve platters of mud to Vaisvaanara Deity.”’ 
The fruit there of is stated to be that the son born becomes pure, brilliant, a good 
eater, enjoyer of senses and a person endcwed with cows (wealth) At the same time‘ 
fruits are mentioned separatelv each in the case of offering of cake baked on eight, 
nine, ten and eleven mud-platters. In such a case, it has been decided in Poorva, 
Meemaamsaa that the Sacrifice is to be only of a cake on the twelve platters; the 
mention of the parts is exvlained as being only for the purposes of extolling or 
praising tue exact cake. Analogously here. (55) 


(3—3—24) Sabdaadibheda—Adhikarana 


In the previous Adhikarana, it was pointed that in the matter of Vaisvaanara 
Vidyaa, the Vidyaa is one and the same, though there may be some differences in the 
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process of meditation. Similar argument is raised in this Adhikarana that all Brahma 
Vidyaas are identical as the objeot of meditation is the Same; as also the fruit or gain 
to be secured. 


NAANAA SABBAADIBHEDAAT 3—3—56 
(They are) different; for the languages (words) ete. differ. 


All Brahma Vidyaas, such as, Sad-Vidyaa. Daharca-Vidyaa, Saandilya-Vidyaa, 
Booma-Vidyaa, are forms of meditation of the same one Brahman and the fruit of 
such meditations, the attainment of Brahman is the same or identical. The question is 
whether all these form one Vidyaa or are different Vidyaas. The opponent says they are 
one because they all lead to the same fruit and the words of injunction, such as, ‘Veda’ 
(realise) and ‘Upaaseeta’ (meditate) are repeated in each of these cases, The reply is 
‘No’. True, the object of contemplation is the one Brahman. Still, there are diffe- 
rences in the matter of the characteristic qualifications to be associated with Brahman 
in each meditation, such, as, his being the world cause, his being free from all evil- 
Beeause also, we know there are authorities in Poorva Meemaamsaa which prove that 
In the case of sacrifices, etc., they are different, because of the differences in associated 
things. The same rules hold good here also. Then, the question is raised as te why, 
if the matter had been dealt with in Poorva Meemaamsaa, tbere should bea separate 
Sootra here The ‘purpose is to refute the view of some persons who argue that 
Brahma Gnaana (knowledge of Brahman) in the Upaasana Texts. is not the subject of 
an injunction but results only trom instructions, and, so the authorities of Poorva 
Meamaamsaa have no force here. To prove that acquisition of knowledge of Brah- 
man by means of (mental) meditation is also an act injuncted, the Sootra is intended 
to show that such rules appiy here. 


The proofs mentioned ia Poorva Meemaamsaa are (1) differences in language 
(2) repetition (3) number (4) names (5) associated qualities and (6) difference 
in contexts. (56) 


(3—3-—25) Vikalpa—Adhikarana 


Having established that the szv-ril Vidyaas are not identical, the question arises 
whether a person desirous of Moksha should perform as many of them as possible with 
a view of the getting more enjoyment, or one alone need be practised. The Opponent’ 
view is that more then one may be practised; and he relies on the fact that in the case 
of secrifces, such as, Agnihotra, Darsa Parnamaasa or Jyotishtoma. etc., 
more of them are performed, greater or longer is the fruit i. e., 
celestial worlds. The answer is stated in the Sootra : 


as more and 
enjoyment in tbe 


VIKALPA: AVISISHTA PHALATWAAT 3—3—57 


(Any one of them) at option, because of the nondifference of the fruit. 


The fruit of each of these Vidyaas is Moksha, 
j.e., Bliss unlimited by space, time or nature, Sinc 
of Brahmopaasana, no combination of more than on 


that Is, the enjoyment of Brahman, 
¢ the fruit is identical in all Cases 
¢ Meditation js necessary, ( 37) 
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The other Upnasanas intended for attaining gains, other than Moksha, are 
unlike the above Bramhopaasana. 


KAAMYAA: TU YATHAAKAAMAM SAMUCHCHEEYERAN NA 
VAA POORVAHETWABHAAVAAT 3—3— 58 


But mdditations for worldly objects may be combined or not, because the reason mentioned 
does not apply here. 


The fruit of the Brahmic meditation is the attainment of Bliss unlimited in 
nature; but in the case of the other meditations, the fruit is not unlimited, but limited; 
so it may be realised more and more by doing more and more sacrifices, etc. (58) 


(3—3—26) Yathaa Aasraya—Adhikarana 


In the case of Kaamya Upaasanas (i. ¢.) meditations for purposes other than 
Moksha) an option was stated to combine one or more of them. It is now to be 
proved that even in sacrifices, the meditation of something such as, Udageetha 
prescribed to be performed at intervals need not be compulsorily performed. The 
Opponent disputes this view. with arguments which are stated in the next four 
Sootras— 


This point has been dealt with in Adhikarana No. 17, The purpose of mentio- 
ning it here again is to refute an argument now advanced by the opponent that the 
Statement made therein that the fruits for the sacrifice and the fruit tor the Udgeeta- 
Meditation are different is not correct and that therefore both i. e. sacrifice and the 
Udgeetha must be combined. 


ANGESHU YATTHAASRAYA-BHAAVA: 3—3—59 


The meditations which are concerned with parts of sacrifices are important as parts 
themselves. 


It was already pointed out that the Udgeetha-meditation in a sacrifice is cptio- 
nal not compulsory as in the case of the ‘‘milking pot’’. The reference here is to the 
passages: In a chamasa carry the water to the north of the Aahavaneeya fire. For one 
that desires cows he should carry the water in a vessel in which cows are milked. Now, 
the opponent argues that in the case of the milking pot it may be right to give option, 
Dut not here where the fruit is not mentioned in the injunction itscif. On the other 
hand from the words used ‘‘Udgeetham Upuaseeta”’, it is clear that meditation is a 
(necessary) part of the Udgeetha. There is no separate mention of the fruit of such 
meditation. Only the later passage ‘‘Yad Eva Vidyayaa Karoti’’ etc, suggests that 
some fruit is obtainable. The passage means oaly whatever is done with faith, 
knowledge of Brahman, that act becomes more effective’’. There are no words of 
command or injunction. ‘‘Karoti’’ is in the present tense and cannot accc rding to 
rules accepted cannot an injunction, such as, in the passage ‘‘He whose Juhu (wocden 
jadle) is made of parna wood does net hear any disparaging state ment’*. (59) 
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SISHTE: CHA 3—3—60 


Because of (presence of) injunction. 


There is a word of command alsoto show that Udgeetha meditation is a 
part of Udgeetha which is necessary part of the sacrifice and the eonnection of 
meditation with Udgeetha is a derived from the words of command preseribing 
meditation. As the meditation is as necessary as the Udgeetha there is no necessity 
or any fruit. (60) 


Another reason is also advanced by the opponent. 


SAMAAHAARAAT 3—3—61 


Because of the ‘‘rectification”’ 


Again, in describing the sacrifice, it is said that ‘‘by the act of the Horr, a. 
wrong Udgeetha is reetified’’. This means that an Udgeetha with meditation is 
correct but one without thatis wrong. To rectify this defect, what the hotr 
should do isto realise that the Udgeetha sung by Udgaatr is identieal with the 
Pronava pronounced by himself. Hence it follows that meditation in necessary. (61) 


GUNA-SAADHAARANYA SRUTE: CHA 3—3—62 
On account of the declara’ion of |he commonness of the meditation (as a part Of pranava) 


The text in Choandogya says that ‘‘three fold Vedas start with that Pranava 
the Adhvaryu gives orders (Aasravayati) with that the Hotaa recites Sastra with 
that; So the Udgaataa sings stotra. Thus, the process of meditation is mentioned, 
for the Pranava is stated here as common to the three Vedas by The term ‘‘Tend”’ 
The word ‘Tena’ states not only Pranava but Pranava which is taken along with the 
meditation, because meditation is what it 1s mentioned just before. So both 
Pranava and meditation are common to three Vedas. (62) 


Thus, the opponent says that meditation is an adjunct of the sacrifice, as the 
Udgectha is. 


. The above vicw of the opponent supported as it is by arguments in the 
previous Sootras is rejected by the next two Sootras. 


NA VAA TATSAHABHAVA-ASRUTE: 3—3—63 
Not so, as the text does not declare their existing together always. 


That meditation is taken always with Pranava is not correct. There is no 
such mention of meditation as an essential part of Pranava. The text which says, 
‘‘what a person does with meditation, ete., becomes more effective’? does not state 
that whatever he does, he should do it with meditation, but only if he does it with 
meditation, it becomes more effcctive. That is, if a person wants the act to be 
more effective, he must do it with meditation. The result of such meditation is 


effectiveness i.e. to destroy all impediments and hasten up the result of gain of the 
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sacrifice. Thus, the fruits of the sacrifice and of the meditation are not the same 
but are different. Henee, it is not an essential part of sacrifice, but only depends 
upon Udgeetha whieh is an essential part. Only such conneetion is stated in the 
sentence. *‘Udgeetham upaaseeta.’’ (The word ‘Tena’ also means only Pranayva.) 


DARSANAAT CHA 3—3—64 


Also because (Veda) shows it. 


In Chaandogya it is said generally about sacrifices. ‘*The Brahman (one of 
the assistants in the sacrifice) who knows the secrifice as stated already saves the 
sacrifice, the master and all his assistants.’? This means that the Brahman’s 
knowledge as stated above is enough to save the master and others. Therefore for 
such saving no meditation by Udgaatr, etc. is necessary. 


(For fuller discussion of this Sootra and also the views of the various 
commentators sec pages 202 and 203 of Chaandogya upanishat—Parishkaara, 
Ubhaya Vedaanta Granthamaalaa series. 


Thus ends the 3rd Paada of the 3rd Adhyaaya. 


THIRD ADHYAAYA—FOURTH PAADA 


So far, we have examined the question whether the meditations prescribed are 
one or diverse, and in which cases, they have to be combined or where not. Also, it 
has been concluded that the resulting gain of meditation is the attainment of 
Brahman. Now, what is sought to be established in this Paada is that the rites and 
ceremonies appertaining to Varna and Asrama are subordinate to such meditation. 


The first of the Adhikaranas of this Paada refutes the view of some people i.e. 
Meemaamsakas who say that the Upanishads teach only the nature of Jeevaatma 
who is the doer of sacrifices and that this knowledge (i.e. Jeevaatman is different 
from the body etc., and is eternal) is useful only for the performances of such 
sacrifices rites and ceremonies enjoined by the Poorva Meemaamsaa. So this 
knowledge is a part of the said sacrifices, etc. The Sootrakaara starts with stating 
his own views; in the first Sootra, then the opponent’s question is stated in 6 
Sootras, and thereafter the answer. 


PURUSHAARTTHA: ATA: SABDAAT ITI BAADARAAYANA: 3—4—1 


From this (meditation) arises the fruit (the goal) because of the Vedantic texts. So says 
Baadarsyana, 


The question is whether Karma (sacrifice, ete.) plays the principal part in 
attaining a man’s goal and knowledge in subsidiary to it of vice versa. The 
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X Bacdaraayana‘s view is that Purushaartha, the goal is reached only through the 
\ knowledge (meditation) and karma is only subsidiary to it. The opponent 
maintains that Karma is the principal, for he says that passages in Vedcnta deal only 
with the nature of the individual soul (Pratyak Aatman) the doer of the sacrifices, 
That Karma is the principal is also clear, because the passage in Chaandogya says. 
‘what he does with knowledge becomes more effective.’’ The word ‘Vidyaa’ does, 
‘not mean, Udgeetha Vidyaa but a knowledge which required for all Vedic actions, 
sacrifices etc. generally. That there is nothing higher than Jeevaatman is also 
established, the opponent says, by the text which declares ‘‘That thou art’’, ‘This 
“Jeevatman is Brahman’’. This knowledge acquired is useful for the (proper) 
performances of the sacrifices, ete. This argument is reflected in the Sootras 


following— 


SESHATWAAT PURUSHAARTHAVAADA: YATHA ANYESHU: 
ITI JAIMINI: 3—4—2 


As knowledge is subordinate, mention of gains (from knowledge) is merely laudatory as 

In other cases—So says Jaimini. 
The argument is as follows: By the text ‘Tat Twam As?’ (‘‘That thou art’’), 
Brahman and Jiva are one; and for the proper performance of sacrifices, a 
‘knowledge of the nature of the doer Is essential; and there is no other special 
purpose gained by the knowledge. This is exemplified from ‘the other texts also. 
It is said that the Juhua sacrifical laddle, is to be made of Parna tree; and he who 
did so does not heat anything derogatory of himself; and again that the master who 
anoints his eyes destroys the eyes of his enemies. In these cases, the injunction to 
use the Parna laddle or anointing the eyes is accepted asto be performed, not for 
the benefit mentioned in arthavaada but as essential ingredient of the sacrifice. 
This is the point of view of Jaimini. (2) 


Again the opponent proceeds. 


AACHAARA DARSANAAT 3—4—3 


As is seen from conduct (of doing sacrifices) 


Even the knowers of Brahman perform sacrifices. Thus, we see in Sruti that 
King Asvapati of Kekaya, who was approached by Rshis to be taught Brahma- 
Vidyaa and who was the foremost of the knowers of Brahman, said to them 
*‘Revered Sirs, I am going to perform sacrifice’. Also Smrtis Geeta etc. state that 
Janaka and others performed sacrifices and obtained the fruits by sueh saerifices 
themselves. (3) 


Thus in the two Sootras arguments by way of inference were relied upon, 
Then, an actual text 1s quoted in his favour by the opponent. 
TAT-SRUTE: 3--4—4 
Because it is so declared by Vedas. 
The passage is one already quoted—‘*what he does with kn 


becomes more efficacious. The word “with” Shows that the 
subordinate to the works. 


owledge—that 
knowledge jg 
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That the word ‘Vidyaa’ states knowledge of Aatman is already 
explained. (4) 


SAMANVARAMBHANAAT 3—4—5 
Because it Is stated that (knowledge and works) follow touching (jeeva) 


There is the text whieh says ‘‘His (a departed person) knowledge and his 
action contaet and follow.” 


From this also it is clear that Karma is quite the important element. (5) 


TADVATA: VIDHAANAAT 3—4—6 
To him [that has knowledge) works are enjoined. 


The authority relied on from Chaandogya. ‘‘After learning the Vedas in the 
teacher’s house at sueh times as may be spaced from doing service to the teacher 
the student shall perform Samaavartana eeremonies, then marry and do his several 
duties i.e. sacrifices.” 


The Veda-learning is thus prescribed asa preliminary action to the works 
such as saerifiees. 


NIYAMAAT 3—4—7 
Because of the compulsory injunction. 


The text declares ‘‘Only doing karma, one is to desire to live 100 years here’’ 
(Isavaasya). That is to say, the whole life is to be devoted to doing aetion. i.e. 
sacrifices.) 


The refutation comes in the next 10 Sootras. 


ADHIKOPADESAAT TU BAADARAAYANASYA EVAM 
TAT-DARSANAAT 3—4—8 


As a Being beyond jeevatman is tayght. Beadaravana has the view fhat knowledge 
ylelds the fruit (Moksha). It is clear in srutis that the know'edge is about that Being. (‘Tu 
Shows refutation) 


The view of Baadarayana is that Karma or work is only subsidiary to medita- 
tion and meditation is really the yielder of the fruit, that is Moksha. It is elearly 
taught in the Vedas that fruit is produeed by the knowledge only of paramaatmay 
who is beyond and distinet from Jeevaatman, the doer of the sacrifices. Hcw? The 
texts ‘It willed, ‘I should become Many and be born, etc. show clearly that 
meditation or knowledge made compulsory is about of a Being who is the Creator of 
the many by His mere Desires, the Lord of All, the Master of All Jeevas having 
Senses and who is All-Bliss and Effulgence and Destroyer of Evils. 
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TULYAM TU DARSANAM 3—4—9 


[Practice of Karma] is as much in evidence [as its non-practice] 


This Sootra answers the argument of the opponent in the Sootra. Medita- 
tion is certainly important; this is reconcilable with non-performanee of Karma by 
some Brahman-knowers. Therefore, the Sootra says that non-practice of Karma 
also is seen. For, the text says, The descendants of Kavashi said. ‘‘for what 
purpose should we perform saerifices’’. The mention of the performance of Karma 
in this context is not inappropriate, for, a Karma without any desire fora gain or 
benefit subserves meditation. But as Karma done with an eye, for some gain is an 
obstruction to meditation it stands in its way; hence it is said it should be 
abandoned. (9) 


ASAARVATRIKEE 3—4—10 


Because cf non-application to cases. 


This Sootra answer the argument in the 4th Sootra, As regards the text 
referred to already, ‘‘what is done with meditation...... becomes more effective’’ It 
is inappropriate to say that it applies to all sacrifices. it applies only to Udgeetha 
referred to earlier. The real meaning of the sentence is not that ‘aly 
sacrifices should be done with meditation ; but whatever is done with meditation 
beeomes effective. So, the word ‘‘Vidyaya’’ shows that Vidyaa is the cause of the 
fruit, i.e. effectiveness. (10) 


VIBHAAGA: SATAVAT 3—4—I1 
[They are] separate—as [when we say] hundreds. 


This explains the argument contained in Sootra 5. The passage quoted 
therein ‘‘Him ‘‘(a departed person) knowledge and action contact and follow’’ doe, 
not mean that the two combine together and follow, but that each follows him and 
each yields its fruit. For example, when we say that a person whojsold his land 
and his gems gets ywo hundred gold pieces, we mean he gets 100 for each. 


ADHYAYANA-MAATRAVATA: 3—4—12 (1) 


To one who has learut merely to recite [rhe injuncrion is given] 


This answers the argument in the 6th Sootra. The text quoted there refers 
to aman who has merely read the Vedas, and it says he is bound to do socrifices 
asafamily-man. Here reading means nothing more than learning to recite b 
note without knowledge of its meaning. The argument of Meenaamsaka Gecouan 
is that the word ‘‘Adheetya’’ here includes knowledge of the meaning of ie 
Vedas; this is not correet. Even if this view is taken as correct, it goes only to 
far that it includes knowledge of the meaning of the text asa help to 7 re SO 
of Karmas; it eannot inelude the Upanishadie Vidyaa, i.e. it ¢ ance 


: sae annot consi 
practice of meditation (spart from mere knowledge) as a part of the nehere eigg 
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NAAVISESHAAT 3—4—13 
No, tor want of specific mention. 

The passage quoted ‘‘A person should live 100 years only doing Karma here”’ 
might mean there is an injunction to do Karma; bui it does not praeticularise or 
Specify whether the Karma is to be done as a principal or otherwise. Besides, the 
passage is not specific to show whether the injunction is addressed to a person 
having knowledge of Brahman. Why notit apply to one who possess no such 
knowledge ? If the principle of ‘‘context’’ isto be relied upon, then it 1s equalily 
capable of making as understand also that Karma is a part of Vidyaa. 


The real meaning of the quoted passage is stated in the next sootra— 


STUTAYE ANUMATI: VAA 3—4—14 


For the purpose of praising meditation; an option only. ‘Vaa’’ means affirmation. 


Having stated in the previous sootra that the passage in Eesaavaasya means 
only the injunction of Karma as subsidiary to meditation, the Sootrakaara gives 
another meaning to the effeet that there is no eompulsory injunetion but only an 
opinion. The text begins: ‘‘Pervaded by Himis the whole world. Giving up 
this, enjoy. Desire and another man’s wealth’’. Here the subject matter is the 
knowledge of Brahman. The next sentence says: Aman may wish to live one 
hundred years performing (all the time) Karma. Such Karma will not stain him. 
This is certain. Nothingelse.’’ Itis clearthat the purpose of the latter sentence 
is to glorify and show the greatness of the Truth taught inthe first sentence i.e. 
that is the actions done by the meditator can not bind him by yielding their fruits. 
Hence that the performance of Karma during the life-time is eompulsory is not 


stated in this passage. 


KAAMA-KAARENA CHA EKE 3~—4—I15 
‘According to ones pleasure say some. 


According to the sayings of some, a man in pursuit of knowledge of Brahman 
may give up the stage of a householder and the actions relating to it. For is said 
‘sWhat shall we do with children—we who have this Aatman as our World.’’ Thus 
Vidyaa can exist with Karma; so Vidyaa is the principal and not a subsidiary. (15) 


UPAMARDAM CHA 3—4—16 fa) 


(Because of) destruction (of Karma) 


There is the Vedanta text which declares the knowledge of Brahman destroys 
all Karmas, good and evil. ‘‘All his Karmas are destroyed when He is seen, who is 
the Superior to All ‘When Karma is said to be destroyed by knowledge. it 1s oe 
to say that knowledge is an ingredient of Karma. (16): 
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OORDHWARETASSU CHA SABDE HI 3—4—17. 


Even in the case of Sanyasins (Vidyaa is seen) Sanyaasism is mentioned in the Vedas. 


For sanyaasins (those who have restrained their senses) Brahma-Vidyaa is 
prescribed; but no rites or sacrifices; hence Vidyaa is not subsidiary to Karma. 
Even the Vedas recognise this stage of Sanyaasism ‘‘There are three stages. one of 
householder where sacrifices, recitations and gifts are to be practised; the secood is 
Tapas i.e. penance; and the third is Brahmacharya (lifelong bachelorhood). 


Again, it is said that ‘‘some meditate as Brahman with faith in the forest’’; end 
again, Desirous of enjoying the Bliss of Brahman, they take up Sanyaasinhood’’, 
These passages show that the injunction contained in the Text to do Agnihotra etc., 
during the whole lifetime is directed to those who do not give up the househnidership 
owing to want of sfficient spirit of detachment. (17) 


Then a side-argument is started about the Sanyasinhood— 


PARAAMARSAM JAIMINI: ACHODANAAT CHA APAVADATI HI 3—4—18 
A mere statement, says Jaimini—Not injunction and because condemnation. 


Jaimini points out that in the text quoted in the previous Sootra, there is no 
injunction to take up sanyaasa stage of life; but the purpose is to glorify meditation. 
Karma is not to be abandoned; there are also texts which condemn persons who 
abandon Karma, ‘‘One who gives up the sacrificial fire is one that destroys the virility 
to Devas.”’ (18) 


The answer to the above is given in— 


ANUSHTHEYAM BAADARAYANA: SAAMYA SRUTE: 3—4—19 


Basadaraayane says, ‘‘Proper to take up sanyaasinship, because of fhe statement equal to 
other stages. 


The meaning is: that in the above text quoted, there may be no injunction to 
take up Sanyaasinship is true; but equally there is no injuction to take up the hous- 
holder’s stage also. (19) 


VIDI VAA DHAARANAVAT 3—4—20 
( 
Certainly an injunction—as in the case of carrying Samit. 


The Sootrakaara affirms that in the passage quoted there is an injunction :o 
enter into all Aasromas, in spite of there no words of Injunctions. This is born 
out by the words of Jaimini in the Poorva-Meemaamsaa. For example, there is a 
passage which says that in ease of a certain Karma samit should be carried Eelow 
the Juhu for, the samit is carried above the Juhu to the Gods in the case of a sacrificial 
fire. There is nowhere-else any injunction that Samit should te carried above the 
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Juhu in the case of a sacrificial fire. However, this sentence itself is said to impose 
the injunction. Jaimini himself has stated this Meemaamsa work. 


(3—4—2) Stutimaatra Adhikarana 


This Adhikarana starts a side-discussion about Udgeetha, In the Chaandogya 
there is a passage which says: ‘‘This syallable OM of Udgeetha meditated upon is the 
eighth Rasa, the best of the essences, the highest, holding the supreme place. The 
seven rasas are mentioned earlier; they are ear:h, water. herbs, body, speech, Rk- 
mantra, and saama-mantra; the cighth is the Udgeetha. The question is whether the 
above and such like passages are merely laudatory of Udgeetha or do they lay injunc- 
tions to meditate upon Udgeetha etc., as the best of the essences: 


The opponent says all this is for glorification only. He relies on the passage 
in Karma-Kaanda which says, Imagine this Juhu as the earth; the fire. Aahavaneeya 
as celestial abode’’, Here. the words are intended merely as praise of Juhu or of the 
fire. The passage under consideration cannot te considered to constitute injunction 
like what is in the case of Godohana. 


The answer is that the authority relied upon is really no authority; for the 
passage comes next after the passage of injunction to do the act of using Juhu. Simi- 
larly. if the passage under consideration comes next after the passage of injunction to 
sing Udgeetha, the analogy may apply. But here, the injunction-passage which 
proceeds is not one to do an external act but one to meditate (Upaaseeta) upon 
Udgeetha as ‘‘Rasa tama’’—as the highest essence, Besides. if it can be gathered 
from some other authority, that Udgeetha has the quality of the highest essence, 


jt may be perhaps said to mention of ihe quality here. is mere praise (Arthavaada): 
but there is no sueh passage available. 


The first Sootra mentions both the opponent’s view and the answer— 


STUTI-MAATRAM UPAADAANAAT ITI CHET NA 
APOORVATVAAT 3—4—21 


It is said that kt is mere praise as it is connected (with singing Udgeetha). No: nor being 
so connected. 


BHAAVA SABDAAT CHA 3—4—22 


Because of the use of the term denoting contemplation (internal action) 


The word ‘‘Upaaseeta’’ laid in the previous sentence is an injunction towards 
meditation. 
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(3—4—3) Paariplavaartha-Adhikarana 


In this Adtikarcna, further passages are taken up for consideration, and is 
concluded that the passages amcu.nt ro more then mere praise. In Kcwskeeteki 
Upanishad, it is said that Indra tavgkt Bral ma-Vicyaa to King Praterdana. Before 
the actual iesson commences, cccurs the following passage, ‘‘Pratardana, the son of 
Divodaasa went to the abode of Indra, an agreable place’’, etc. Whether these 
form mere praise or lay down any injunction? The opponent’s view is that this 
story may well be utilised for reciting as a story among other stories renerally to 
be recited at the time of sacrifices. Therefore, he says, this is also a part of the 
sacrifice, a part of the injunction. Tne answer is, ‘No:—Trve, the words, ‘‘Aakhyaa- 
naani Samsanti’ (they recite stories)’’ occur; but at the same, there is enumeration 
of what stories are to be recited, such as, Manu Upaakhyana; and this is not one of 
them. Hence the passage here is merely introductory story and it is mere praise. 


PAARIPLAVAARTHAA ITI CHET NA VISESHITATWAAT 3—4—23 
if it is said that they are for ‘paariplava’, the reply is, ‘No; they are particularised.’ 


‘Paariplava’ means the recitation of stories during the time of the sacrifices. 
The argument of the opponent is as stated above. The Sootra says, ‘No, because 
the narratives to be recited are particularised and this is not-one in the number. (23) 


¢ 


Another reason is given for the above eonclusion. 


TATTHAA CHA EKAVAAKYOPABANDHAAT 3~4—24 
Similarly, the passage, connected with the following coherent, whole-forms one sentence. 


After the introduction mentioned above, the text goes on to say ‘‘contemplate 
on me as Life and Eternal...The Aatman is to be seen’’. This lays down in junctions, 
and connected wtih this is the introduction in praise of Indra. Hence this is only an 
Arthavaada asin the Karma Kacnda. | (24) 


(3—4-4) Agni-Indhanaadi-Adhikarana 


A new topic is opened up; whether sanyaasins have the right to perform 
contemplation. This must be taken along with the first Adhikarana where it was 
concluded that Karmas are only subordinate ingredients of Vidyaa or knowledge. It 
is argued that because sanyaasins are not entitled to do Karma, they have no ri ht to 
Vidyaa or meditation: The conclusion is that in the first Adhikarena that san 
are entitled to Brahma-Vidyaa and they have the right to such Vidyaa even a ae : 
a right to Karma, such as, Agnilorra etc. The authorities for the above fe 
‘‘Desirovs cf attainirg Brel men, they teccme Brakmechaarin” “Yearning for Hi 
the sanyaasins take up sanyaasikood’’— ne = me 
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ATA: EVA CHA AGNI-INDHANAADHI-ANAPEKSHAA 3—4—25 


Hence no necessity for tire-kindling (Aadhaana) etc. 


The meaning is that for the reason that has been already mentioned in the 
first Ad.iikarcna, the sanyaasins need not perform any sccrifices for their medita- 
tion. (25) 


(3—4—5) Sarva Apekshaa-Adhikarana 


The question then naturally arises that if no karma is necessary for Vidyaa, 


why should the Grhastha, a house-holder perform any karma at all? The Sootra 
says : 


SARVA-APEKSHAA CHA YAGNAADI-SRUTE: ASWAVAT 3—4—26 
(Meditation) needs all this (Karma) because of the Vedic Texts—Lik2 a horse. 


The text teaches that ‘-Brahmins desire to know Brahman by means of 
recitation of Vedzs, sacrifices, gifts and tapas’’—all without expectation of any 
gain. This shows that for meditation, all the above are necessary ingredients. But 
the opponent argues that all these Karmas are necessary for stimulating a desire 
to know Brahman, and that when the desire is gained, there is no need to do any 
Karma. His interpretation is wrong, for, a sentence which says that a person 
desires to travel on a korse, does not meen that horse is necessary for creating a 
desire to travel; but it certainly means that horse is necessary for travel only. 
Similarly here: The analogy provided ty the word ‘Asvavit’ in the Scotra denotes 
that just as a horse requires saddle bridle, etc. for being ridden upon, so also the 
meditation on Brahman by a Grhastha tcqvires Kaima. as its necessary ingredient. 
It is the rule that each Varna and aasrama should do its duty eccording to Saastras; 


then sanyasins also should perform sueh Karma as they can as it is necessary for 
their meditation-practice. (26) 


(3—4—6) Sama-damaadi—Adhikarana 


The question discussed in this Adhikarana is whether the householder is also 
bound to practice Sama (Serenity of mind) control of senses, etc. The opponent’s 
view is that he should not, because, the performance of Karma involves the 
activities of outer and inner organs which are opposed to what is required for 


Sama and Dama. These require control of the activities; that is, they ought to 
cease to do work. 


The Sootra repudiates this view. 


SAMA-DAMAADI-UPETA: SYAAT TATTHAA API TU 
TAT-VIDHE: TAT-ANGATAYAA TESHAAM API AVASYA- 
ANUSHTTEYATWAAT 3—4—27 


However (a householder) should be with also Sama Dama, etc., since they are injuncted 
they should be practisen, as auxitlaries fo that knowledge. 
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The question is whether a house-holder; for the purpose of completing 
Vidyaa or meditation, should practise Sama, Damaetc. In the case of Karma, it 
needs actions of outer and inner organs and these are appropriate for a house-holder: 
So he cannot practise the oposite of above activities, Sama and Dama; so these 
Sama and Dama are appropriate for Sanyaasin, just as in the case of householders 
sacrifices etc. are proper. Hence, it 1s argued these Sama and Dama are not for 


householders. 


Answer: The scripture says, ‘‘Hence one who knows this (Brahman) should 
see Him in himself by controlling the mind, and withdrawing from wordly pursuits 
the senses. forbearing gcod and evil with calmness, with mind coneentrated on 
one point (Brahman)’’. The above is general statement applicable to all cases and 
SO Grahastha also should practise them. The assumption of contrariness between 
the two activities is also not correct. For, in the case of all rites enjoined to be 
performed, Nityakarma activities are necessary. Where activities are prohlbited 
or are purposeless, Sama and Dama must be practised. Hence the practice of Sema 
and Dama is not confined to Sanyaasins alone. Besides the practice of Sama and 
Dama helps concentration directly, and the knowledge grows from. it, while the 
karmas such as sacrifices, destroy obstruction such as sins, and then develop 
concentration. (27) 


(3—4—7) Sarva-Anna Anumati—Adhikarana 


Here argues the opponent that there is permission given for taking food 
(even tainted). So he wants to know if there is any rule about taking feod. 


SARVA,ANNA-ANUMATI: ‘CHA PRAANAATYAYE 
TAT-DARSANAAT 3—4—28 


Permission to eat any food is only when there is danger to life, that is so seen (in Sruti). 


In the Praanopaoscna mentioned in Chaandogya and Brhad Aarcnyaka, it is 
said that there is nothing that is not food for him who knows this. Is this per- 
mission available at all times or only when there is danger to life, Opponent says 
this applies at all times. The true view is, ‘No! only at times of danger to life.’ 
The reference is to the story of Ushasti, the foremost of Brahman Rshis, who when 
he was on the point of dying for want of food, begged for, got and ate-a portion 
of boiled grain that was being eaten by an elephant-Mahout(rider). He gave'scme 
to his wife also. Pleased and surprised, the elephant-rider trled to offer him a 
drink from his vessel. But the Rshi refused to take it as it was Ucchishta—the 
remnins of what another has eaten or drunk. The elephant-rider inqvired as to kow 
then he took the grain which was also his Ucchishta. He replied, ‘ I eat the grain 
otherwise I might have lost my life. But the drink is only object of my desire’? if 
this is the rule in tke case of even Brélmavit, i.e. cnly. to prevent death 
relaxation of restrictions about fcod is possible, much me-= so in the ig 
Praanavit, who meditates rpon mere Praana. : 
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ABAADHAAT CHA 3—4—29 
Because of no exemptive Rule. 


Scripture says, ‘‘when food is pure, Satva quality will be unmixed and pure. 
When Satwa is pure, contemplation will be uninterrupted.’’ This applies to all 
without exception. Hence the exemption as to food only extends to a time when 
there is danger to life. (29) 


API SMARYATE 3—4--30 
So declare Smrtis also. 


‘‘He who is in fear of life eats anything here and there; he is not affected by 
any Sin, just as the lotusleaf is not touched by water.”’ (30) 


SABDA: CHA ATA: AKAAMAKAARE 3—4—31 


Hence, the text Is about prohibiting a person to do what he lixes. 


A further confirmation of the above view is given below: 


In Katha Sruti, it is said: Hence any Braahmana does not drink spiritous 
liquor, lest he should be stained by sin, (31) 


(3—4—8) Vihitata-Adhikarana 


It has been shown that all duties of Varna and Aasrama (each stage of a 
man’s life) are parts of the Tidyaa and a help to meditation, for a person who 
practises Bhakti or meditation. Then arises the question whether a person who 
does not praetise Vidyaa should perform these duties. The opponent argues: No! 
How can the same Dharma be compulsory and optional? As these duties are parts of 
Vidyaa, one who wants to perform Vidyaa should alone perform the duties. 


VIHITATWAAT CHA AASRAMA-KARMA API 3—4—32 


Becsuse of the injunctions, duties must be taken to be for Asramites. 


Answer is— 


It is not as if the Vedacntin relies on the same text for saving that it is an 
injunction in one case and option in another. It is said, ‘‘A person should perform 
Agnihotra so long as life lasts’’, this enjoins the duty of performing Agnihotra on the 
householdor. But the injunction to perform this as part of Bhakti Yoga or Vidyaa 
is note here; but is contained tn a separate and distinct text, ‘‘Braahmana desires to 
meditate on the Brahman by recitation of Vedas, performance of sacrifices and 
making gifts’’, Hence, there is no conflict of texts. Even in Karma Kaanda, the 
same is seen. In one place, it is said that Agnihotra should be performed as a daily 
routine: and again it is said it may be performed by one who is desirous cf Swarga 
(celestial abode). 
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SAHAKAARITWENA CHA 3—4—33 


As auxiliary help to meditation. 


The sacrifices, etc. are to be performed as a help to meditation. That is to 
say, a person desirous of performing Bhakti yoga or Vidyaa, should perform 
Agnihotra and other duties, (which he has been performing as the daily routine 
before) as part of that Bhaktiyoga. (33) 


The above is disputed by the opponent and the answer is given by the 
Sootra. 


SARVATHAA API TE EVA UBHAYALINGAAT 3—4—34 


Whatever the purpose, the Karmans are the same, because there are indicating marks of the 
twofold nature, 


In both cases, whether auxiliary to meditation or as duties of the Varnaasrama 
the same are the Dharmas. (34) 


ANABHIBHAVAM CHA DARSAYATI 3—4—35 


Obstructionlessness is shown (by Sruti) (as the purpose). 


The text says: ‘‘By (performing) Dharmas; sins are removed.’’ Where the 
householder performs his duties, it is only to get rid of his slns. So also in the 
case of a person desirous of doing Bhakti-yoga or Vidyaa. In either case, the pur- 
pose is the same it will be here as the removal of sins which are obstruction to 
knowledge (to Bhakti developing.) (35) 


3—4—9 Vidhura-Adhikarana 


It was seen that persons in the four Aasramas have the qualification for 
acquiring Brahmavidyaa and that duties of the various Aasramas are helps for the 
said Vidyaa. Now what about persons who have no Aasramas? Such persons are 
they who having completed the student’s life have not entered into the next stage of 
householder (Snaataka), and those who are widowers. The opponent says, they 
have no such qualifications, because they do not perform any duties of Agsrama 
which are necessary for Brahmavidyaa. The Sootra says, ‘No’! 


ANTARAA CHA API TU TAT-DRSHTE: 3—4—36 
(Vidyaa is) also for those who are not within aasramas; this is seen a the Vedas. 


The question is whether persons like Vidhura (widower) who are witkout 
Aasrama are entitled to Brahma Vidyaa. The sootra Says they are entitled to it | It 
ig just as in the case of Sanyaasins. For, Vidyaa is seen allowed even in the case of 
persons like Raikva who were not in any Aasrama. Though they can not. perf. 
the Aasramaic duties, still the performance of duties, such as recitation of : “ps 
adoration, fasting and muking gifts (which are common to all persons) is pai to 
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qualify them for Brahma Vidyaa. (The reference here is to the story told in 
Chaandogya of King Jaanasruti who went to Raikva for being taught the Vidyaa 
practised by Raikwa. The story goes on that the teaching was done, the King gave 
his daughter in marriage to Raikwa along with riches). 


API SMARYATE 3—4- 37 


Even smrties sey so. 


It is said in Manu Symrti: ‘‘There is no doubt that for a person without Aasrama 
there is fulfilment of Vidyaa by Japa, etc.”’ 


VISESHA ANUGRAHA: CHA 3—4—38 


Help (to Vidyae) is available even by act other than (special acts pertaining to aasramas. ) 


Acts other than those pertaining to particular Aasrama also act as helps to 
Vidyaa. For, Prasnopanishad says, ‘‘By penance, abstinence, faith and kiow.cuye, 
he should meditate on Paramaatman.’’ 


ATA: TU ITARAT JYAAYA: LINGAAT CHA 3—4—39 


Better than this (being outside Aasrama) is the other (being in Aassrama); also because of 
Smrti text. 


Having a place in an Aasrama is better than being outside. In the smrti it is 
said. ‘‘No twicebom shall be without an Aasrama even for a day’’—Hence practice 


of Vidyaa without an aasrama is prescribed only for them who are unable to enter 
Aasrama.”” 


(3—4—10 Tat-Bhoota—Adhikarana) 


Then the question is What about persons who have lapsed from their 
Aasrama (by their conduct) ? 


The opponent says, in case of persons like a life eelibate, a forest-dweller 
(Vaanaprastha) or a sanyaasin, those who have lapsed by their improper conduct 
from their condition are also entitled like Vidhura to Brahma-Vidyaa. The 
Sootrakaara says, ‘No!, Because for persons who have fallen away from their 
condition, no expiatory ceremonies. are prescribed and they are being shunned by 
men of good conduct. 


TAT-BHOOTASYA TU NA ATADBHAAVA: JAIMINE: API 
NIYAMAAT TAD-ROOPA-ABHAAVEBHYA: 3—4—40 


To one whe has entered an Aasrana. there is no remunciation; So also Jaimini; because 
Seastras restrain him from throwing up his Aasrama. 


The texts referred to are: 
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(1) (From Chaandogya) ‘‘The student (lifelong Bral:machaari) sl:ould stay 
in the house of his teacher and use up his bodily energies in service.’’ This shows 
that a person vowing to be a life-long Brahmachaarin cannot turn back to celibacy: 


(2) ‘* Let him go tothe forest, but he shall not return’’ In the case of a 
Vaanaprastha (forest dweller) he cannot return to be a householder. 


(3) ‘*One who has renounced the (householder’s) sacrifieial fire, should 
not return to it.’’ So no sanyasin can renounce his Aasrama. 


Since these are prohibitions and are condemnatory, such persons cannot be 
classed with Vidhura, etc. (40) 


The opponent queries whether these fallen persons cannot qualify themselves 
by doing expiatory ceremonies (Praayaschitta). 


NA CHA AADHIKAARIKAM API PATANAANUMAANAAT 
TAT-AYOGAAT 3—4—4l 


Tne rules (of Praayaschitta) mentioned in Adhikaara Adhyayado not apply to them beceuse 
thsy ara ssid to ba lapsed persons and so they are unfit. 


Jaimini, in his Poorva Meemaamsaa, in the 6th Chapter, has dwelt on the 
qualifications of p2rsoas for performing rites and ceremonies (Karmas). This 
Chapter, iscalled Adhikaara Lekshana, i. e. AdhikaareAdhyaaya. There an expiatory 
cermony is prescribed for Brahmachaarin in the Sootra ‘‘Avakeerni-pasu: cha 
Tadvat’’. Tne question is whether this cermoney cannot apply to a life-long Brahma- 
ciarin. Tie answer is, ‘No, because it is said in Agni purcana, ‘If one who has 
entered into lifelong Brahmachaariship Japses frcm it, I do not see remedy for his 
being purified’? The purificatcry cercmcney prescritcd ty Jeimini is epplioakle 
only to a Brahmachaarin who is about to enter into the useful householder’s life 
(i.e. Upakurvaana Brahmachaarin)’. (41) 


Some are of the view that this lapse is one curable by expiation, i,e. an 
Upapaataka. Tais is taken up for consideration in the next sqotra. 


UPAPOORVAM API ITI EKE BHAAVAM ASANAVAT 
TAT UKTAM 3—4~—42 


Son say exriation is avaitable as in the case of eating. as the lepse is only Upspaatake 
(a minor sin‘; it is sald so. 


In the case of Upakurvaana Bramachaarin certain acts, such as te king honey, 
are prohibited and in case he does so, in spite of the prohibition, certain expli 
ceremonies are prescribed and then the Smrti goesto say that 
prohibition and expiation shall apply to all, if tbere is nothing to te eontrary’’. 
Hence, it is viewed by some that the expiation prescrited for Up: kurv aar 
Brahmachaarin may apply as well to lifelong Bral meckearir also wko kas iaceen: 
What is the inference is stated in the next Sootra. — 


tory 
‘“‘the above 
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BAHI: TU UBHAYATHAA API SMRTE: ACHAARAAT CHA 3—4—43 


In either case, they are excluded (from Vidyaa) because of the smrti and practice of 
good men, 


Whether the lapse be an Upapaataka (a minor sin) or Mahaapaataka (a 
major sin), the person guilty of lapse is not entitled or competent to perform any 
rites etc. (Karma). The words ‘‘I do not see any rcmedy’’ in the passage qucted 
into the Sootra 41, mean that though by expiation, he may be rid of the sin of the 
Japse, the ceremony of expiation is not (effective to qualify him for any Karma, 
Hence it is, he is shunned by men of good conduct in the matter of teaching 
Vidyaa etc. 


(3—4—11) Swami—Adhikarana 


Then an enquiryis stated as to whether the Udgeetha contemplations 
(Upaasanas) which are parts of the. Karma or sacrifice etc. are to te performed by 
the Yajamaana, the Master of the sacrifice or the Rivik, one of the officiating 
priests. This Adhikarcna comes in only incidentally. The opinion of the Rshi 
Aatreya is first mentioned in the Sootra. 


) 
SWAMINA: PHALASRUTE: ITI AATREYA 3—4—44 


(The meditation) Is the duty of the Yajamaana, for it is said he reaps the fruit; thus 
says Oatreya. 


The text, ‘‘what is done with meditation and (faith) ‘becomes comparatively 
stronger’’ shows the gain, i.e. the effectiveness of the Udgeetha belongs to the 
Yajamaana, the Master of the sacrifice. Hence, like in the case of Dahara Vidyaa, 
etc., the Yajamaana must perform the meditation, (44) 


But the true view is that just like in the case of Godohana, the act is to be 
done by the Rrwik; because this contemplation depends on Udgeetha, to sing whicke 
4s one of the duties of the Rtwik, for which he is engaged. This is what is mentioned 
in the next. Sootra. 


AARTVIJYAM ITI OWDULOMI: TASMAI HI PARIKREEYATE 3—4—45 
( That is) the work.of the priest Rtwik. So says Owdulomi for he is hired for the purpose. 


Aachaarya Owdulomi is of the opinion that since the meditation is a part of 
the Kratu or sacrifice and the duty to do it, is east on the person authorised to do 
the rite, he (the K:wik) alone should do it. The gain may be that of the Yaajamaana, 
but the contemplation is the work of Rrwik, for the performance of all parts of the 
sacrifice lies wih lhe Rtwiks as they are employed for that purpose. (45) 


(3—4—12) Sahakaari—Adhikarana 


As helps to Vidyaa both the performance of Yagna sacrifice etc. and also the 
control of the mind etc. have been -prescribed. Now, this Adkikercne specks of 
another kind of kelp to such Vidyaa,.i. e.:mauna (silence). 
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SAHAKAARYANTARA-VIDHI: PAKSHENA TRTEEYAM 
TADVATA: VIDHYAADIVAT 3—4—46 


(Mowna) is anovher injuncted third help to the meditetion like other helps injuncted and 
not injuncted (i e. sactitices, study etc,) because of the usual sense of the word ‘‘mowna”. 


The text in Brhad Aaranyaka says; ‘‘Therefore let a Brahman after getting 
Paanditya (learning) desire to stand in Baalya (the child-like stage); after attaining 
the Paanditya and Baalya he becomes a Muni (Thinker)’’. 


The question is whether the Mowna is a new injunction or is it the same 
thing as mentioned already in the passage ‘‘Srotavya: Mantavya:’’ The opponent says 
‘‘Manana’”’ is the same as ‘‘Mowna’’, for both denote only concentrated thinking. 
This is not correct. The word, ‘‘mantavya:’’, in conjunction with ‘Srotavya:’ means 
fixing in the mind the instructions, received from a teacher, by means of inferences 
etc. But the word, ‘Muni’ means a person who spends continuous thought on the 
thing that has been fixed in the mind with a view to reaching Yoga. 


‘‘Vidhyaadivat’’ means like a Vidhi (or injunction) etc. By ‘‘Vidhi’’ are 
denoted the sacrifices. charities, etc, which are subjects of injunction. ‘‘Aadi’’ 
denotes others not subject to injunction, such as, hearing and fixing in the mind. 
Here, it must be assumed that an injunction is conveyed. The word ‘Triteeya’ (third) 
points out that mowna is the third help and implies that there are the other two; 
they are paanditya (Knowledge of the nature of Brahman) and Baalya, See Sootra 
49 below), ‘‘Pakshena’”’ means ‘as ordinarily used’. (46) 


Is the above common to all meditators? If that is so, how does the Chaandogya 
Upanishad wind up with ‘‘house holder’’, as in the Text ‘After completing the 
student’s life, a person becomes householder. Thus living all his life (as a house- 
holder) he attains Brahman and does not return’’. This doubt is strengthened by 
the fact that the Text about Paanditya, Baalya and Mowna are referred earlier to a 
Sanyaasin only. In short, the question if Mowna is injuncted as a help other than 
Paanditya, it would be contrary to the actions of a householder. Then the statement 
in Chaandogya that a person gets release by only staying in the householdership 
cannot be reconciled. Only sanyaasins can be released as stated in Brhadcaranyaka. 
The answer lis : 


KRTSNABHAAVAAT TU GRHINAA UPASAMHAARA:  3-— 4—47 


Because [mecitation] is prescribed for all Aasramas, including the householder, the 
winding up (with Grhastha in Chaandcogya] is not improper, (47) 


MOWNAVAT ITARESHAAM API UPADESAAT 3—4—48 
Like M 2.~na, other helps are also mentioned. 


In Brhad Aaranyaka text, Mowna is mentioned along with living by mendi- 
cancy (Bhikshaacharya); in the same way mention is made here of sacrifices ete. 
Therefore all these are injunctions prescrited for all Aasramas. (48) 

D—27 
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(What is stated by these two sootras is that mowna, in spite of its being 
injuncted as the third help, is not contrary to the householder’s actions). 


3—4—13 Anaavishkaara-Adhikarana 
The next Sootra explains what is meant by ‘Baalya.’ 
ANAAVISHKURVAN ANVAYAAT 3—4- 49 
Without parade of powers; only then the context is satisfied. 


The question is whether Baalya means childhood or the action of a child, 
The opponent says Baalya means childhood: that means that the meditator may be 
like a child which lives as it pleases. The real meaning is that the meditator shoud 
not exhibit his powers and not be conceited about his Vidyaa. He must act 
innocent like a child which is not conscious of any differenee of caste or wealth, 
But he is notto act without depending on Saastric injunctions, just as a child 
following its own desires. (49) 


3—4—14 Aijihika Adhikarana 


Upaasana is of two kinds of fruits: (one) the first of which is the comfort 
and well being in this world andthe other is the ultimate release (Moksha). For 
both the kinds of Upasaanas helpful ingredients, such as, Karma (sacrifices, etc.) 
have been mentioned. Hence Upaasana is the result of the performance of Karma. 
The question is whether the success of Upaasana is reaped immediately on perfor 
mance of Karma or after some delay. This Sootra deals with the Upaasana of the 
first kind. The opponent says that the reaping of the fruit is immediate, because We 
sec in the world where when the cause exists, the result must follow. The answe: 
is, ‘‘No’’. The Sootra states this. 


AIHIKAM APRASTUTA PRATIBANDHE TAT-CLARSANAAT 3—4—<£0 


Upaasana tor the worldly well-being arises immediately only if there is no obstruction; 
this Is observed from Srutis. 


The text referred to is ‘‘sacrifices with Udgeetha meditation are comparatively 
more effective.’” This shows that there are some Karmas which are not immediately 
effective. So, it must be concluded, Karma may produce gains or results either 
immediately or after some delay, i.e. after removal of obstructions. (50) 


3—4—15 Muktiphala—Adhikarana 


This Adhikarani deals with Upaasana with the desired object of attaining 
Release (Moksha). It was said that good deeds are helps for Upaasana of this 
kind also. The question is whether this Upaasana results immediately after the 
good deed is done or eve1 aftersome delay. The opponent says that the Karmas 
in such cases are of the highest quality (as are performed by pire persons without 
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a desire for gains, etc.) Hence, the fruit must be immediate. The answer is that 
one cannot be sure, for even in the case of one desirous of Moksha, there may also 
be some acts which are obstructive, like incurring some displeasure from Brahmavits 
(Brahman-wise people). These are very great sins. So it is stated in the Sootra. 


EVAM MUKTIPHALAANIYAMA: TADAVASTHAAVADHRTE: 
TADAVASTHAAVADHRTE: 3—4—51 


Simitarly In the case of meditation or Moxsha there may be delay; such state is author- 
itatively ki.own. 


The same condition applies even here; that the fruit i.e. meditation may be 
delayed by any offence, which the Upaasaka may have committed before or after 
towards Brahmavits. (51) 


The repetition of ‘‘Tad-Avastaavadrte:’? is to show the ending of the 
Adhyaaya. 


Thus ends, the Third chapter. 


FOURTH ADHYAAYA 


FIRST PAADA 
(4—1—1) Aavrtti Adhikarana 


The third Adhyaaya concerned itself mainly with the consideration of medita- 
tion along with the helps or accessories there to. The fourth Adhyaaya after a 
preliminary investigation into the nature of meditation enters upon the fruits to be 


reaped on such meditation. 


The first question is whether this meditation (Vidyaa-literally knowledge) on 
Brahman (the road to reach the Highest Bliss) is to be performed only once or often 
and continuously. The opponent says ‘‘once will do’’. The texts enjoin Vedana 
‘knowing the Brahman’; and when that is done, nothing further is directed to be 
done, for example, ‘‘he who knows Brahman attains the Highest’’, ‘‘He who knows 
Him thus becomes Amrta (enjoyer of Bliss)’’ ‘‘He who knows that, Highest Brahman 
becomes himself Brahman’’. From these it is clear, Says the opponent, that mere 
knowledge alone is said to be the means for release and Saastra is fulfilled by 
adopting such a meaning and there is no further injunction. The Sootra refutes 
this view. 


AVRTTI: ASAKRT UPADESAAT 4—1—] 
Repetition more than once; because that is what is taught. 


What the Saastra really means is meditation: not once, but often and conti- 
nuously; because the word ‘Vedana’ is used as Synonymous with Dhyaana and 
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Upaasana. In Chaandogya, the, ,passage, .describing Raikwa’s leaming begins. like 
this? ‘‘What he knows (Vedz ) that alone any, other knows; such a person was stated 
by me. m8 Further, on, there is, ‘the. request to him by the King Jaangsruti,, “Revered 
Sir, Teach me that Devataa whom you meditate upon ( Upaasse)’” Thus, in the sam 

passage, the words Know (Vedu) and meditate (Upaasse) are used indiscriminately to 
denote the” same thing. Similarly, -there ig the.passage,:‘‘He-who knows:Brahman 
reaches the Highest’’s further it is-said., , the. Aatman should be heard, thought on 
and be meditated upon (Nididhyaasitavya:). Now here, ‘Dhyaana’ is used along 
with Veda ‘indiscriminately to. mean the. same «thing. . Dhryaana mens thinking 
concentratedly on something continuously. Hence, it is to be concluded that what 
ig meant by *V.eda’, in Saastra, is Dhyaana (Upaasana ) which word denotes, remem- 
brance of the thing, not once but oft- repeated.” Again, the texts’, “Meditate on 
Aatman with OM’? and’ ‘Seeing Hiny he ‘is freed from the jaws of Death’, ‘Medi- 
tate on Paramaatman who is to be the aoe ‘Aatma is to be’seén’. These text 


teach us the elimax of the Upaasana (i. e. Saaksbaatkaara).. As said already, 
Upaasana means the uninterrupted succession of’ representations (in the mind) and 
dwelling on them. mee ) 


*LINGAAT CHA 4-1-2 °' 


Same from fhe Smrtis. (Linga means Smrti, as through this we infer Vedic saying.) 


The same teaching isfo\bé founW'in the ‘Smrtis alsé. Bhagavad-Geetaa says, 
‘The person who meditates continuously on Me I am to lift up without any delay 
from the Deathlike ocean of Samsaara.’? Thus, ‘“‘who meditates on Akshara 
(Jeevaatman) Anirdesya (Nameless) Avyakta (not perceived).’’ can not get his fruit 
without delay. Again, int:Visiinu-Puradna it is said ihat a continuous stream of 
meditation on, Paramaatman’ S form without interruption by any other thought or 
desire is: Dhyaana.' 'This © is ‘brought about by six helps (Yama, Niyama, Aasana. 


Praanzgydama, ‘Pratyaahaara ‘and d Dhaaranaa) Samaadhi is the last limit of it. y 


1’ spat 


(4—1—2) Aatmatwa—Upaasana—Adhikarana (2¢ 

1 
There is Taised a doubt as to how a Devotee should meditate on ‘Aatman as, 
whether different from the meditator or as his ow n self. The opponent, quotes the. 
Sootra ‘Adbikam | Tu , Bheda Nirdesaat*‘ and “« Adhikopadesaat....,.”” (since the. 
distinctness 1S, clearly shown), and argues that, these texts. show that what is to be 
meditated upon i6, something distinct from the Upaasaka and so he should contem-_ 
plate upon what.is the fact, 1. e. as a distinct and seperate Being. The Sootra_ 

says, ‘Nor. 


clad eee Sa ae, 8 J q a poe Seon ee ie bo es is wee PY ante to, yeoe 
AATMAA ITI TU UPAGACCHANTI GRAAHAYANTI CHA ° 4-1-3" 
Meditators meditate an Brehman as Aatman-So say the Vedantas aso. 


The text from Aitareya, ‘says: ‘‘l1am Thou—Thou art Me—*‘I am Bhaghavan’’. 
This. shows that the meditators should contemplate on_ Brahman as Aatman 


v “4 Cc: ff 
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pf.themselves. Yedantas also state that Paramaatman .jis:the soul- of. Jeevaatman 
(Ayitaryami Brahmana), ‘‘Hewho isin the Aatman, whom Aatman does not know, 

whose body is the Jeevatman, who controls the Jeevatman, having entered in him, 

He is your, Aatman anéeyour' inner-dweller—Indestructible’’. This shows clearly 
that Paramaatman is the Soul and Jeevaatman is the body. There are authorities 
to'prove that the nature, -existence and activities of the JeeVatnans are under His 
control. Thus, in- Chaandogya(Saandilya Vidyaa)—‘‘All proceed from Him, get 
merged in Him and have their existence because of Him. Hence: He is All’’, 
(Sadvidyaa, ‘‘He is their cause and support and is the place of merging into—All 
have Him as their Soul”. These .authdrities explain the relationship of Bratman 
and Jeevaatman as one of soul and hody. sASHCe prahman is to he contemplated 


poh as ‘“] am Brahmas’’ 8 etl 


~~ 


~ “ 
; The word wy denotes the, body. i.e, Jeevaatman and also “denotes in its 
significance the soul of. the body i. e. the Paramaatman, Thus, since, the rélationship 
is close as stated above; the. knowledge of “Tas well as the, word “1’" denotes 
Paramaatman also. For, when a,man says, ‘‘J,.am a, man”’ What is meant by 
“man” is, not, the physical body merely, alsq the soul within. So me knowledge of 
tie, J eevaatman does not end without cograsping the inner soul also. 


(4—1—3) Prateéka-Adhikarana ' (3) 


The Sootrakaara goes on to ; prove. that this. Antaryaami Upaasana does not 
apply to other than Brahmopaasana. (Prateeka means body). 


NA PRATEEKE “NA HI'SA: 4—1—4 
Not in Preteekopessans; for Pratesia “(body or symbol) ia not Astman. 


a There are sonle Upaasanas which are not Bramhopaasanas, (meditations on 
Brahman,) but one of its bodies, such aS Chetana or Achetena. For such cases, the” 
form of meditation mentioned before is not applicable. An instance of such 
Upaasanas is ‘‘Mano Brahma iti Upaaseeta’’—The’ meaning of the above passage 
is not as considered by the oppgqnent,, that, ‘‘Brahman is mind’, -but that: Mind is 
to be contemplated f{upon as Brahman’’—The word “‘Iti’’ in the passage clearly 
indicates that the .Mind which is other than. Brahman. is to..be contemplated upon 

as Brahman. The meditation enjoined here is,on the ‘Mind’ and not on Brabman;, 


ang: Mind is not the, indweller of the, Devotee (in. the. same way.as Brahman) (4). 
( Then the further question arises, why not construe the passage to mean’ 
‘‘contemplate on Brahman as Mind'’. - The answer is—-: 
BRAHMA DRSHTI: UTKARSHAAT 4 —1—5... , on 
1, «The meditation should:be eas: Brahman; because of its excellerce. gad 


° 
(e, Generally, an inferior thing is contemplated upon as a superior thing. oy! 
converse isnot useful, A King cannot be imagined asa servant but a servant 
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may be imagined as aking. Here Mind is inferior and should be meditated upon 
as Brahman. a superior object. (5) 


(4—1—4) Aadityaadimati-Adhikarna 


After having dealt with Mind, now the consideration is what about some 
meditation prescribed in sacrifices, ete, e. g. Udgeetha which is a part of the 
sacrifices. Is it to be meditated upon as the Sun ? 


ADITYAADIMATAYA: CHA ANGE UPAPATTE: 4—1—6 
(Some) Parts of sacrifices to be imagined as the Sun—etc. becayse of appropriateness. 


The question is that it performing sacrifices, some meditations are prescribed. 
*‘Meditate on Udgeetha (as) Sun, He that burns.’* Here it 1s pointed out that 
there is no word ‘‘ Iti’? in the passage as in the passage considered in the previous 
Adhikarana. According tothe rule of superior and inferior. it is to be inferred 
that Sun should be meditated upon as Udgeeta for, the sacrifice is important from 
the point of view of the gains desired and Udgeetha asa part of it, is also superior 
to the Sun. Also, it is generally understood that the Deity invoked is an ingredient 
of the sacrifices. The opponent’s view, therefore, is that Sun should be contem- 
plated upon as Udgeetha. (6) 


Answer: Sacrifice is fruitful only by propitiation of Deities; and Deities as 
bestowers of the desired results are superior. Hence, it follows that Udgeetha should 
be meditated upon as the Sun; and not the other way. 


(4—1~—-5) Aaseena Adhikarana 


Having dealt with the objects of contemplation, now the subject of study is 
the manner as to how the contemplation is to be performed. 


ASEENA: SAMBHAVAAT 4—1—7 


Having Sitting posture; then cnly arises (concentration.) 


The question is whether the contemplation can be performed in any posturc, 
such as lying down, standing or walking about. There is no definite authority on 


the point. The real view is that concentration its possible generally only when 
sitting. (7) 


DHYANAAT CHA 4—1—8 
Because of Dhyaana (flow of meditetion) 


The text says that meditation is ‘‘Dhyaana’’ which means continuous flow of 
thoughts uninterrupted by any other as in case of a flow of oil. (8) 
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ACHALATWAM CHA APEKSHYA 4—1~9 
Dhyasna is spoken with reference to immovability in the objects. 
Very often we say with reference to Earth as if it is in Dhyana, so also with 


reference to Ether and also celestial worlds. so Dhbyaana is connected with 
absolute steadiness. (9) 


SMARANTI CHA 4—1—10 


In Smrtis also is said the same thing. 


Gitaa says ‘‘Sitting on a seat one should perform Yoga for the purpose of 
attaining purity af soul’’ (10) 


Next as to the place of sitting where one should perform dhyaana. 


YATRA EKAAGRATAA TATRA AVISESHAAT 4—1—11 


Where concentration possible; there-no (time or p'ace) specified. 


Where concentration is possible and at which time favourable to such 
concentration, there and at that time. may the Upaasana (contemplation) be 
performed. The text says, ‘In a level place pure and free from pebble, etc.” 
There is no restriction as to the place or time except what is stated above, because 
concentration is possible at any place or at any tlme, but when standIng or walking 
no concentration is possible. Therefore, asto posture, tkere is a distinct direction 
i. e. that the upaasaka should be in the sitting posture. (11) 


(4—1—6) Aaprayaana—Adhikarana 


Then arises the question whether this meditation which is the means of 
Release, is to be done once only or continued dzy after day. 


APRAYAANAAT TATRA API HI DRSHTAM 4—1—12 


The opponent says, once will do; the injunction in the Saastra is complied 
with if the meditation is done once. The text whieh refers to ‘-Death’’ is merely to 
show that the fruit of meditation is to be reaped after death. 


The answer: The text In Chaandogya says ‘Sa khalu evam Vartayan 
Yaavat-Aayusham Brahmilokam Abhisampadyate.”? (‘*He attains the abode of 
Brahman, having r-peatediv contemplated on Him till his death.’’) The present 
pa-ticiple proves that it is an injunction, for, it shows that the cause of attaining 


Brahman is the contemplation till Death. (12) 
(4—1—7) Tadadhigama—Adhikarana 


Having thus far investigated into the nature and character of the Vidyaa 
(contemplation), now, the Sootrakaara starts an inquiry into the fruits of such 
contemplation. This section deals with fruits that are obtained by the devotee 
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when even in this body. The fruit of Vidyaa Is to free the devotee from his sins. 
The texts declare, ‘‘Even in millions of kalpas no karma perishes or is destroyed 
unless the fruits of such have been fully suffered or enjoyed. Hence Karmas must 
be suffered before they are destroyed. From this it is argued by the opponent that 
the other texts which lay down that by Vidyaa sins are dertroyed are mere formal or 
eulogistic statements. The answer is given by the Sootra-- 


TAT-ADHIGAME UTTARA-POORVA-AGHAYO: ASLESHA- 
VINAASOW TAT-VYAPADESAAT 4—1—13 


On attainment of Upaasana, destruction Of previous accumulated Karmaand non-clinging 
of future Karma; so it is stated. 


The text states that ‘‘Just as water does not stick to the lotus-leaf, when one 
knows this, no sinful karma sticks to him’’, ‘‘All his evil karmas perish, just as the 
cotton of Ishakaa is burnt up by fire.”” The first portion of the above text refers to 
future Karma and the next to past karmas. There is no contradiction between this 
text and the text quoted by the opponent. The latter only lays down the sakri, or 
the power possessed by Karmas to produce some results; but the texts above quoted 
speak of the destruction of the power of Karma to produce those results. Hence 
the doubt created by the opponent is answered. Note: Sometime for some Karmas. 
there are expiations preseribed; and by such expiation the Karma is destroyed. Thus 
Karmas can be destroyed by other ways than suffering for the Karma. (13) 


(4—1—8) Itara—Adhikarana 


It has been shown that by the previous Sootra that future Karmas do not 
touch the devotee and the past Karmas perish. That this principie holds good in 
the case of good deeds also, not merely sinful deeds is stated here. 


ITARASYA API EVAM ASAMSESHA: PAATE TU 4—1- 14 


Eyam’ here refers to perishing and nonsticking. ‘ Itarasya’’ to the opposite, i. e. to good 
deeds also. Tha same in regard to the others (good deeds). also inregerd to some (of them;. 
the nonsticking occurs only at death 


The argument is that since the result of good Karma is something pleasant, 
there is no necessity for its not sticking. Besides, in respect of good deeds performed 
for the purpose of Bhakti by the devotee. the deeds will be otherwise in vain. The 
answer is that since a devotoe desirous of obtuining the Highest Bliss will consider 
the good resulting in this world or his obtaining a place in the cclestial abodes as 
obstructions to his absolute attainment, in his calculation these are as much sins as 
other sins. Hence he will welcome their not happening. As regards good deeds 
done for helping the devotee in his Vidyaa (or contemplation) such as for rain, food, 
health etc., to that extent the Karmas are used up by the devotee, but to the extent 
any left unused, they at the time oi his death, get ‘‘Aslesha’’, without sticking. (14) 


(4—1—9) Anaarabdha Kaarya Adhikarana 


The previous Adhikarana mentioned about the destruction of Karma. Whether 
this rule applies both to Karma (Sanchita) (i.e. past and accumulated) and to 
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Karma Aarabdha (begun to operate), or only’ to the former is the question. The 
Sootra says only to Sanchita Karma. 


ANAARABDHAKAARYE EVA TU POORVE TAT-AVADHE: 4—]—15 


Only to those past Karmas which have not begun to bear fruir; b:cause a limt fs 
Prescribed. 


The argument on the other side is that the passage ‘‘Sarve Paapmaana:”’ 
‘fefers to all kinds of sins and therefore there is no restriction of its operation to one 
kind only. But the answer is ‘‘No’’ , relying on the text in Cha.ndogya which says, 
“To him there is delay only so long as he is not delivered from this body, then he 
IS united with Sat.‘? Here, there is mention of a limit to ‘this obtaining moksha, 
i.e. the time of his death. If the Aarabdha Karma i.e. deeds which have started 
to yield fruits should perish even in his life time as soon as he gets Vidyaa 
(Upaasana), there is no necessity for or cause to his continuing to dwell in the body; 
in fact, he must leave the body and not wait fora minute when he should give up 
the body. The conclusion is therefore, that by Vidyaa, only the sanchita Karmas 
are destroyed. (15) 


(4—1—10) Agnihotra Adhikarana 


Then the opponent starts the question that the daily routine of Karmas or 
deeds need not be done. His argument is that since it is said that‘'good Karmas 
go (Aslesha) without leaving a balance, there is no mnecessity for performing them. 


But the Sootra says, ‘No’. 


AGNIHOTRA-AADI TU TATKAARYAAYA EVA. 
TAT-DARSANAAT 4—1—16 


Agnihotra, etc,, are only for fhe purposa (of Vidyas)—So it is declared. 

For the devotee, these deeds, i.e. Agnihotra etc. are subsidiary helps. 
Therefore, they are not to be givenup. The text from Brhad Aaranyaka says, 
‘-Brahmins desire to attain Bhakti by the reeitation of Vedas, doing sacrifices and 
penances; etc.,”’ The Bhakthi is a process which grows day by day and for this 
process of growth, the Karmas mentioned act as helps and have to be performed, 


without being omitted. (16) 


Then, the opponent raises a subsidiary point. It is said that at thetime of 
death the good dceds of the devotee go to his friends. If all the above good 
deeds go to help him in his Vidyaa, then as the Aarabdha good Karmas 
done by the devotee have yielded their fruits or are to yield their fruits, within his 
life time there is nothing of the good deeds left which can be said to benefit his 
friends, at the time of his death. The Sootra says : 


ATA: ANYAA API HI EKESHAAM UBHAYO: 4—1—17 


Beyond the Karmas used by him, there are other 
Vedic Texts ceclare the ebove. er Karmas (past and future) left. Some 


D—28 
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The meaning is that out of the many deeds reformed by the devotee before 
and after Upaasana. some alone are used up by him for his purpose; some more 
are still left. Of course, the daily routine of Karmas, such as Agnihotra are used 
up to help to the Vidyaa but out of the good deeds done by him for his livelihood 
(such as for rain, food and health) many are left unused cither because they are not 
able to bear fruit because of his more powerful Karmas which prevent them from 
giving the fruits, or are left over as unnecessary. :n fact, all good Karmas which 
have been mentioned as not sticking to him and all Karmas which are said to perish 
(in the sense that they are not enjoyed by the devotees for any reason) go to the 
friends at death. (17) 


Out of the last Sootra arises the question as to what are the Karmas which 
act to prevent the devotee from cnjoying some Karmas of his. The answer is— 


YAT EVA VIDYAYAA ITI HI 4—1—18 
Because of the text, ''That alone done with meditation”. 


The text referred to is the passage in Chandogya which states that good 
Karmas done with Udgeetha Vidyaa are so powerful as to yield fruit quickly with.- 
out being obstructed. This shows that there may be some obstructions to the 
yielding of fruits in the case of some other Karmas. (18) 


4—1—11 Itara-Kshapana Adhikarana 


Then raises an important question as to whether the devotee attains his 
object at the end of the life, l.e.. when he leaves the body bearing which he 
performs Vidyaa, or he is to wait. 


The opponent svys that the attaiment must be at the end of this life : because 
of the Text in Chaandogya whish says, ‘‘Leaving this body, I shall reach Him’’. 
The answer is given by the Sootra. 


BHOGENA IT UTARE KHAPAYITVAA ATHA SAMPADYATE 4—1—19 


(He) reaches Brahman only after exhausting other Karmas by suffering (or enjoying) thels 
frultes. 


The meaning of the passage quotedis not ‘‘when the devoted gets released 
from the body”’’ but it means only, ‘‘when he is released from his Aarabdha 
Karma.” Indeed itis clear that Aarabdha Karma i.e, Karma which has started 
to yield fruits at the time of the beginning of Vidyaa, cannot be fintshed by suffering 
jn one birth only it may have to be exhausted by suffering in as many births as 
may be necessary for the purpose. (19) 


Here Ends of the first Pada of the 
Fourth Adhyeaya 
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FOURTH CHAPTER 
SECOND PAADA 
4—2—1 Vak-Adhikarana 


In this Paada is started the subject asto howa meditator leaves the body 
and starts onwards to reach the ultimate goal. 


In the Chaandogya occurs the passage: ‘‘Oh my dear! In respect of the 
person who departs this body, his speech unites with the mind; the mind with 
praana; Praana with Tejas (element fire) and fire with the highest Devaraa (presiding 
Deity)‘’. This Adhikarana only deals with the first portion of the above passage. 


Here, the doubt is whether the function of speech becomes one with mind, 
or the organ of speech becomes. The opponent’s view is that only the function of 
speech unites with mind, for, the word ‘‘Sampaadyate’’ found in the original means 
dissolution. As speech is nota product of the mind and cannot be dissolved in 
it, what is meant here is that only the function of speech, dissolves in the mind. 
That is the argument. Sootra says ‘No’. 


VAAK MANASI DARSANAAT SABDAAT CHA 4—2—1 


(Organ of) speech becomes one with the mind, for that is seen, also ,it is stated in the 
Vedas; 


The argument that because organ of speech is not a product of mind, it 
eannot dissolve in it, is seen to apply equally to the case of the function of the 
speech also, To state this the Sutra uses the word ‘Darsanaat’ (as seen). Sri 


Bhashya gives a different meaning to this word. It says it is seen thar the mind 
does work even when speech has ceased tofunction. The word ‘{Vaak’’ properly 
means only the organ and not its function. The word, ‘Sampcdyate’ should not be 
taken to mean Dissolution but only ‘Union’, even by the very argument—no 
dissolution can take place because it is nota produce ofthe mind. It may be said 
that ‘Vaak’ means mind’s action, which makes the speech organ active and that 
may dissolve in its substratum, the mind. But then the real meaning of the word 
‘Vaak’ would be given up. (In effect the idea is not to change the meaning of Vaak 
but only to properly understand the word Sumpadyate. (1) 


ATA: EVA SARVAANI ANU 4—2—2 
For the same reason all others forgans) following unite with mind. 


Just as it was shown that speech organ unites withthe mind and not dis- 
solves in it, the same reason applies to the other organs mentioned in the passage. 
The same meaning must be applied to another passage (which is from Prasna 
Upanishat) ‘‘The person, with heat of the body diminishing, (that is, dying) with 
the organs united with the mind (starts) for the rebirth etc’. Thus all organs 
like speech organ unite with the mind. , 
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In this adhikarana the opponent’s idea is that the passage merely shows that 
the mind does not make the organs active. They may exist anywhere without any 


connection with mind and may not follow the departing sclf. This is repudiated 
here. (2) 


4—2—2 Manodhikarana 


But then the opponent argues, ‘‘It may be that the first sentence means union 
and not dissolution, why should the same meaning apply in the second sentence? 
In the case of -‘Mana; praane’’, the mind may dissolve in praana, for, mind 1s a 
a product of Anna according to the passage in Chaandogya,‘‘Annamayam hi 
Sowmya mana:”’ and anna is Earth: and again (Aapomaya: Proana) Praana is the 
product of water and again, from the authority ‘“‘Adbhya: Prathivi’’, Earth is a 
product of water. Hence mind which is a product of Earth can dissolve in Praana, 
a product of water. 


Answer: According to the order of creation Ahankaara is the root cause of 
all Indriyas, including the Mind. Praanais a kind of an element, out of which 
comes Agni; and from Agni water. So Praaaa is not a product of water. The 
proper meaning of the words Annamayam, Aapomaya: is not that they are products 
of earth and water, but they are merely fed and nourished by them, (i,e. by eating 
food and drinking water). Hence the word, Sampadyate must receive the meaning 
‘unite’ as stated already. Here the Sootra says— (2) 


TAT MANA: PRAANE UTTARAAT, 4--2—3 


That mind unites with Praana, as appears in the following sentence. (3) 


4—2—3 Adhyaksha-Adhikarana 


Tnen the third sentence ‘‘Praana unites with Tejas’’ is taken up for consi- 
deration. The opponent says that according to the literal interpre;ation, it is clear 
that praana unites with Light (or the fire element). 


But says the siddhaantin that in other passages in the Vedaanta, it is said 


that Praani unites with Jeeva who with Praana unites with Light. Therefore the 
Sootra says : 


SA: ADHYAKSHE TAT-UPAGAMA-ADIBHYA: 4—2—4 
Praana unites with its lord (Jeeva) beciuse of (the fact) of its going with him (Jeeva) etc.) 


The text in BrhaA-Araanyaka says that all Praanas i.e. Indriyas including 
breath of the body) proceed to Jeeva at the time of death’. Again,” another 
passage says ‘‘Praanas follow the Jeeva going out of the body’: A further 
passage in Praana says of ‘‘What is it on the departure of which I shall also 
depart.’” These show clearly aclose and intimate connection between Jeeva and 
Praana. In Sri Bhaashya there is an analogy given when we say that Jumna unites 
With the sea, it really means that it joins the Ganges and then goes to the sea, (4) 
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4—2-—4 Bhoota Adhikarana 


Now is taken up again for consideration the third sentence; the question is 
whether the word ‘‘7Tejas’’ means Light only or includes the five elements. The 
opponent argues. ‘‘why extend the obvious meaning,’’ and so he says that the 
union is with light element only and not all elements But the true view is that it 
unites with all elements, the word being illustrative. For it is said in Brhad 
Aaranyaka that a Jeeva at the time of his death is Sarva Bhootamaya—tnites with 
all eiements. Moreover, no element can function by itself and it is only by the 
union of all that makes action possible. The Sootra therefore says: 


BHOOTESHU TAT-SRUTE: 4—2—5 
It unites with elements: So stated by tha Veda. [5] 
NA EKASMIN DARSAYATO HI 4—2—6 


(Union) not with only one; according to Sruti and Smrti’ 


The authority is found in Chaandogya where it is said that three Bhootas 
(Elements) are mixed up together inthe process of creation. So also in Vishnu 
Puraana it is explained that Bhootas are not capable of action (or creation) without 
being combined each with the other elements. So all the five clements are always 
mixed up. Here ‘Tejas’ is taken by way of illustration only. (6) 


4.—2-—5 Aasrtyupakrama-Adhikarana 


The matter for consideration in this Adhikarana is the investigation as to 
whether the departure of the soul as described above is common to both sets of 
persons those that know (meditate) and those that do not know, or it is applicable 
only to the latter. 


The opponent says it applies to the latter only; for, it is said that the 
Upaasaka attains the goal even while here, and there is no necessity to travel by 
any path. The path is therefore not for him. The text relied on is *‘when all 
desires which once dwelt in the heart are released, then the mortal becomes 


immortal; then he here enjoys Brahman’’ (Brhad-Aranyaka), 


Answer :—The attainment of Brahman by the meditator is only through the 
path of Archiraadi. So, as a preliminary, the departure of the soul is necessary 
and this is common to both sets of people, that is: even the Upaasaaka departs 
from the body and thereafter he starts on the path by going through the 
Sushumnaa Naadee (Particular blood-vessel which goes to the head), as the 
following passage points out. ‘‘ There are onc hundred and one blood vessels 
— heart; one penetrates the crown of the head. Through it the soul goes up 
and attains immortality. The other blood-vessels ar ing 
several places.’’ Chaandogya). en Senne en ee 
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As regards the passage quoted as saying that the Jecva attains immortality 
even here, it must be reconciled with the other passage quoted just above. 
So the passage should be taken to mean that the Upaasaka gets consummation 
in Upaasana (meditation) when all desires are released. That is, he gets to the 
stage of meditation when he feels he has direct perception of Brahman. This stage 


is called (Amrtatwa Immortality). After getting to this stage, he being firm in it, 
travels by the path (Archiraadi) and attains Brahman. 


SAMAANAA CHA AA SRTYUPAKRAMAAT AMRTATWAM CHA 
ANUPOSHYA 4—2—7 


(Departure of soul) is common upto the beginning of going through the path. This 
immortality is one obtained without being burnt. 


The immortality mentioned in this passage is that which is obtainable with- 
out the destruction of the body and organs which are helpful for meditative purpose; 
a stage which is reached when all the desires are destroyed. This stage is called 
as immortality as it is the, first step towards immortality. 


This is the meaning of the passage ‘‘Atra Brahma Samasnute’*. Here ‘Atra’ 
means ‘standing firm in that stage’. Hence the Sootra: 


(Note.—Sri Bhaashya gives a slightly differnt interpretation to this passage. 
There immortality refers to that stage which has been described already in (4—1—13) 
i.e. that all past Karmas perish and future karmas do not touch him. That means he 
is like God. The further passage, ‘‘Atra Brahma Samasnute’’? (here enjoys 


Brahman), refcrs to the meditation the devotee has to continuously perform day 
after day in this world.) (7) 


The next four sootras give further arguments for this statement. 


TAT APEETE: SAMS AARA-VYAPADESAAT 4—2—8 


Immortality is as stated before: Samsaara is said [to exist] wi im ti : 
of Brahman. { ] with him till’ attainment of 


It is declared by text that the Jeeva is endowed with a body etc. till he 
actually attains the other place through the path (Archiraadi). (8) 


Then arises a question as to how a person who has left the body is called as 
samsaarin i.c, as still endowed with a body. In the text. he is only said to make 
progress through the path and not as having a bodi). 


SOOKSHMAM PRAMAANATA: CHA TATHAA UPALABDHE: 4-2—9 


A body subtle remains: that is seen from authorities also. 


The authority is from Kowshitaki. During the journey, the Jeeva is said to 
hold conversation with Moon who asks him, ‘who are you?”’ The Jeeva answers 


‘‘Tam Satyam’’. Hence a body exists; it must be. however, a subtle body. (9) 
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NA UPAMARDENA ATA: 4—2—10 


Therefore (the Immortality) is one obtained without destruction (of body); 


What follows from all that is said above, is that the word Immortality refer 
only to a stage (even in life) of the beginning of Upaasana, an intuitive knowlege of 
Brahman. (10) 


ASYA EVA CHA UPAPATHE: USHMAA 4—2-—11 
The warm’h [somaiimes falt in some parts of dying man’s body]-is due to the subtly body; 
this [interpretation] is therefore appropriate. 

Sometimes when we touch a dying man’s body, we fez] some warmth in some 
parts. That is due to the existenee of a body, subtle in nature. The heat cannot be 
that of the gross body for then the heat must be felt all over. Therefore, the 
Upaasaka when he departs, departs with a subtle body. (11) 


The above proposition is denied by the opponent relyng on a text in Brhad- 
Aaranyaka. 


PRATISHEDHAAT ITI CHET NA; SAAREERAAT SPASHTA: 
HI EKESHAAM. 4—2—12 


lf it is said that this is denied [by the authority]. No! what is denied is not from the body 
but from Aatmsn. This ia clear from another text. 


Beginning with the words, ‘:He that taking Tejas etc. with him’’, the passage 
ends with ‘‘thus the man with desires’. From this, it is clear that the departure, 
going to the other place, or returning to this world all relate to Avidwaan (not a 
meditator). Next the passage goes on ‘-Na Tasya Praanaa: Utkraamanti Brahma 
eva san Braamhaapyeti. (Then about the man no desircs......; in his case praanas 
do not depart; with becoming Brahman he becomes one with or merges in Brahman.)’’ 
This shows that there 1s no question of departure to a meditator (desirous of 
moksha). This is the argument of the opponent. 


Answer:—The interpretation given to passage ‘‘Na Tasya Praanaa: Utkraa- 
manti’’ is not correct. The correct meaning is that Praanaas do not depart from 
Jeevaatman, i.e. to say, when Jeeva goes, praanas follow him and go along with him 
in the Archiraadi path. This point is made clear by the reading adopted in 
Madhyandina Saakhaa ‘‘Na Tasmaat praanaa: Utkraamanti’’. The word Tasmaat 
refers to what is said before, i. c. a person without desire, but desirous of Aatman 
and with desires fulfilled. This is a clear statement that praanaas do not depart from 
Jeeva. Hence, the sixth case ‘“‘Tasya’’ is to be taken to mean as in fifth case 
**Tasmaat’’, (‘‘from Him’’). (12) 


SMARYATE CHA 4-2-13 


Clear from Smrtis also. 


Also declares it the text ‘“‘Of all the blood vessels, there is one that goes 
the crown of the head; (passing) through that, and piercing the orb of the sun and 
going beyond the world of the Brahma (four faced)the meditator reaches the goal 
goal, that is the highest platc.’’ (13) 
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(4—2—6) Para Samapatti—adhikarana 


It has been explained already that Jeeva together with his organs and 
praana unitcs with the five elements i.e. the subtle body and slso that the 
above course is applicable even to a meditator (Mumukshu), It is well known that 
Brahman dwells inthe heart of the Jeeva, The question is whether those five 
elements along with Jeeva are united with this highest God before departure of 
the Jeeva etc, or only move away towards producing the appropriate eflects 
according to the nature of the meditation or karma without uniting with this God. 
The opponent says, ‘There is no puipose served, by uniting with the God in 
the heart, and no union. The passage ‘‘Teja; Parasyaam Devatayaam’’ (Elements 
united with Paramaatman’”’ ig not to be literally understood, as whatever the 
place the Jecva reaches, is the product of Paramatman, and the Jeeva united 
with that place is stated here as united with Para Devataa.’’ The sootra gives 
answer— 


TAANI PARE TATTHA HI AAHA 4—2—14 
They Sunited in the Highest—So says the Tryti. 


There is no reason to adopt a forced meaning when the words areclear and 
are capable of their literal meaning. As for the argument that there is no 
purpose, the purpose isto be inferred. The Jeeva unites with the Paramaatman 
(in the heart) to take a little rest after departing, (14) 


4—2—7 Avibhaaga—Adhikarana 


What is the nature of ‘‘Sampatti’’ conveyed by the word ‘‘Sampadyate’’? 

The opponent argues that since Paramaatman isthe cause of All, it is proper 
to understand that all get dissolved (or merged) in Him, just as a product is 
dissolved in the cause. Hence this Sampatti will not be as that in the previous 
cases. The answer is given by the Sootra— 


AVIBHAAGA: VACHANAAT 4—2—15 
By ‘Sampatti’ is meant ‘being jointed together’ because there is authorfty for it. 


Is this union like the union that is said to take place at the time of the 
floods (Destruction) when all things merge in the gupreme or is it like the union 
of manas with Praana etc. as stated already? The answer is the latter. The 
word, ‘‘Sampadyate’’ should reccive the same meaning throughout. (15) 


(4—2—8) Tadekodhikarana 


Till now, it has been pointed out that up to the start of the iourney, the 
manner of departure of the souls of those who meditate and of those who do 
not isthe same. Now some special feachers in respect of these that meditate are 
pointed out. The progress.of the soul is stated in the following text.—‘‘There are a 
hundred and one blood vessels of the heart; one of them penetrates to jhe crown 
of the head; moving upwards through this, the Jeeva attains immortally; the 
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Other blood-vessels serve for departure in other directions.’? The question is 
whether it is a fixed rule that the man that knows (meditates) should pass through 
this 101st blood-vessel or not. The opponent argues that there is no definite rule, 
for the blood-vessels are so many and are so minute that it is not possible to 
distinguish one from the other; so that the text should be taken to mean that the 
departure of the soul may be by means of any blood vessel. It may be on some 
occasions that he passes through this blood vessel. That is what is mentioned in 
the text. (15) 


TADOKOGRAJWALANAM TATPRAKAASITADWAARA: 
VIDYAASAAMARTHYAAT TAT-SESHA-GATYANUSMRTIYOGAT CHA 
HAARDANUGRHEETA: SATAADHIKAYAA 4—2—16 


‘*That place (the dwelling place of Jeeva, that is heart) bscomes bright in front; the soul 
in blessed by 8fahman in the heart; then, when the entrance is lighted up with the power of his 
meditation and daily. concentration of thought on the path (Archiraadi) which (concentration) 
is an ingredient to the meditation, Jeeva goes out through the 101st blood-vessel”’. 


The meaning of the Sootra is this; the Jeeva becomes blessed by Paramaat- 
man, dwelling in the heart, pleased with the meditation of the devotee and his 
concentrated thought on the Path. The Jeeva’s place in the heart becomes lighted 
up. By means of this light, the Jeeva is able to see the entrance and he goes out 
through the 101Ist blood vessel. That the Paramatman, dwells in the heart is clear 
from the Sruti; and similarly in the Geetaa it is said, ‘‘I exist in everybody’s heart.’ 


(16) 
4—2—9 Rasmi—Anusaaraadhikarana 


The further progress of the soul after departure from the body through the 
101st blood vessel is pointed out. 


RASMI-ANUSAARI 4—2—17 


Folling the sun’s rays. 


The text referred to is from Chaandogya ‘‘when he departs from this body, 
he goes upwards only by these rays (sun’s rays.) 


The opposition to this is that at nights there is no question of sun’s rays 
and so a Vidwan who dies at night cannot have this benefit; hence this is not a 
fixed rule in all cases. This opposition cannot be, forthe Text lays down clearly 
‘‘etat: eva’ ‘‘only through these’’. Besides, it is not as if there is no Sunlight at 
nights—the rays are then and there, but not visible. That is why we feel the heat 
at nights in summer. If such heat is not felt in cold seasons or cloudy day, that is 
due to the fact that the slight heat is overpowered by the cold as in some day times 
in winter. (17) 


4—2—10 Nisa—Adhikarana 


Then the doubt arises as to whether 


a Jeeva who is li 
20 to Moksha. departs this life at night can 
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NISI NA ITI CHET NA SAMBANDHASYA YAAVADDEHA- 
BHAAVITVAAT DARSAYATI CHA 4—2 -18 


If it is contended that a meditator dying ‘at night does not reach Brahman, the reply is 
‘No’ (because connection (with Karma) is only so long as body lasts; this is shown by authority. 


In support of his contention that a meditator dying at night does not reach 
Brahman, the opponent relies on the Text of Smrti ‘‘Day, the bright fortnight 
and half year of sun’s progress towards North are praised as good for those that 
die, the opposite—night, dark fortnight and half year of the southern progress of 
the sun are condemned.’” The condemnation meansthat dying at night leads on to 
the lower world. Hence the meditator dying at night does not reach Heaven. 


But the true view is that by the power of his meditation, the past Karmas 
perish and the future Karmas do not touch him (the Jeeva); what is left is only the 
Karma which has begun to yield fruit (Praarabdha); limited to the time that body 
exists. After that, since there is no obstruction to his progress to Brahman he 
certainly reaches Brahman even if he dies at night. This is borne out by the passage 
from Chaandogya. ‘‘Delay is only so long as there is no release from the body; 


then I shall get to Brahman’’. The condemnation in Sruti is applicable only to 
others than devotees. (18) 


4—2—11 Dakshinaayana Adhikarana 


A special argument is advanced to the effect that the above explanation is not 
applicable to one dying in the half year of the southern progress of the sun. 


ATA: CHA AYANE API DAKSHINE 4—2—19 


For the same reason. in case of death in the half year of the sun’s souther” progress. 


The opponent quotes the passage in Taittireeya, ‘‘He who dies in the half year 
of the sun’s progress to the South obtains the glory of the Pitrs and becomes like a 
moon’’, and also points out that in Chaandogya it is said that one who reaches the 
moon returns to this world by the way (indicated three). Therefore, he says, that a 
person dying in the half year of the Sun’s rays to the south cannot attain Brahman. 


Answer: From the reason already given we must conclude that in spite of 
that a meditator reaches the moon, he does not return to this world. The devotee 
(anxious for Moksha) does not reach the moon-world as his ultimate goal but he 


stays there only as a place of rest during the journey. The mention of return does 
not apply to him but only to a non-devotec. 


Again the question is-In the Geetaa, Lord Krishna says to Arjuna, ‘*Please 
listen to what I say, Oh! Bharatarshabha!, about the times when dying the Yogins 


return or when do not return’’. So it is seen the time of dying is important for a 
dying man (even for a meditator). (19) 
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YOGINA: PRATI SMARYETE SMAARTE CHA ETE 4—2—20 


(By this) the two paths which are Smaarte i. e. to be meditated upon by Yogins, ere taught 
in the Smrtis. 


The purpose of mentioning the two paths is to instruct the Yogin to know 
about both the paths. It is said in the Gijaa that a person who knows the two paths 
(Srtis) never falls into the error or confusion. The word ‘Sruti’ isto be noted here, 
The reference to the time or period such as day, night Kaala etc, isnot really mean 
to the Kaala or time but to the Devatas—, the presiding Deities over those Kaalas 
who act as guides to the soul in the paths. This is the intention of the Sootrakaara. 


(20) 
Thus ends the 2nd Paada of the 4th Chaptar. 


CHAPTER IV 
THIRD PAADA 
4—3-—1 <Archiraadi—Adhikarana 


So far it was shown that the departing of Upaasaka from the body is through 
the particular blood vessel with the help of the blessing of the Brahman in the heart. 
Then the nature of the path of the traveller is taken for determination. In the first 
Adhikarana, the question discussed is as to whether the different descriptions of the 
path given in the various portions of the Vedas should all be reconciled and taken 
together so as to conclude that there is only one continuous path, or should be 
decidcd that each is a different one. The opponent says that in Chaandogya and 
Brihad-Aaranyaka the progress through the paths is described in different wages, 
Hence, they are ditferent. This is repudiated by the Sootra. 


ARCHIRAADINAA TAT-PRATHITE: 4—3—1 


Only through the path of light, (Agni) etc., for it ts well known. 


In Chaandogya, beginning with the passage ‘‘just as water does not stick to 
lotus leaves, no sin does#stain the Upaasaka’’, it goesto describe the upasana and 
concludes thus: whether the persons perform obsequies for him or not, he (the 
meditator) attains Agni, therefrom Day, andfrom Day he goes to bright fortnight, 
then to the half year when the sun is in the north, then to the year, then to the sun 
therefrom to the moon; from there to Lightning. and from there an ethereal Person 
(Amaanava) leads him to Brahman. This is what is called the celestial path (Devapatha) 
or the Brahma patha. Those that go by this path do not return to this world of 
Manu”. But in Brhad Aaranyaka. in Panchaagni Vidyaa, it is said, that those who 
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4-3-—5 Kaarya-Adikarana 


From the obove follows the question as to who are the persons that are led by 
the troops of divine guides; whether those only who meditate on the four-faced 
Brahman or those that meditate on the Highest Brahman only (3) or the meditators 
of Brahman and those who meditate on the Jivaatman (individual self) as having 
Brahman as its self. The Sootrakaara states the view of Baadari in the next 5 Sootras 
thus : 


KAARYAM BAADARI: ASYA GATYUPAPATTE: 4—3—6 


Only meditators on Kaarya Brahman i e. effected or created Brahman, So _ Baadari thinks, 
@olng to him only is appropriate. 


The argument advanced is that those who meditate upon the Highest Brahman 
need not move at all, as the Highest Brahman is All-Pervading and Full in everything 
and can be reached even here or is something already reached. The purpose of 
Upaasana is only to get rid of Avidyaa (Ignorance) and when that is achieved, there 
is Moksha. 


(6) 
VISESHITATVAAT CHA 4—3—7 


Because of being particularised. 


The text says that the Superhuman Person approaches and leads to the worlds 
of Brahman ; Here the world, ‘‘Worlds’’ is in plural and it is appropriate to take it to 
mean the celestial region of the four-faced Brahman. Another text says: 


‘<T reach 
the house and the court of Prajaapati (i. e. four-faced Brahman). 


(7) 


Here Saint Baadari anticipates the objection that the word Brahma is in the 
neuter gender and cannot fit in with his interpretation, and replies— 


SAAMEEPYAAT TU TADVYAPADESA: 4-—-3—8 


The use of the word is due to nearness. 


That is, the neuter gender is used because the four-faced Brahman is nearest to 
Para-Brahman as he Is Its First Creation. (8) 


Another objection is anticipated, that is, that the world of the four-faced 
Brahman is not eternal but perishable and it is said that the meditators do not return 
after attaining the goal by ths Path of Light etc; he answers it too by. 


KAARYAATYAYE TADADHYAKSHENA SAHA ATA: 
PARAM ABHIDHAANAAT 4—3—9 


When the created world perishes, along with the Lord of the world, (meditators attain) from 
thet world the Highest; so It fs steted. 
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The argument is supported by a Vedic Text. In *Taittireeya it is said that the 
meditators even in that world become freed, obtaining the highest Eternal Brahman, 
at the end of the life-period of the (four-faced) Brahman. (9) 


SMRTE: CHA 4—3~—10 
So says Smrti also. 


In Koorma Puraana it is said, ‘They that reach the Satya-Loka (i.e. the world 
of the four-faced Brahman ) enter into Para-Brahman after meditating on Him at the 
end of the life-period of that Brahman and along with him’’. 


Thus end the arguments in favour of Baadari. (10) 


Now the view of Jaimini is stated, which is that only Persons who contemplate 
on the Highest Brahman reach Him. 


PARAM JAIMINI: MUKHYATWAAT 4—3—11 


Jaimini says ie guides only madftators on Para Brahman because of the true meaning of the 
word (Brahman) 


Sage Jaimini gives importance to the fact that the word ‘‘Brahma’’ in 
‘‘Brahma Gamayati” is ia the neuter gender and it cannot but denote the Para- 
Brahman. The use of the plural such as ‘‘worlds’’ is to be taken only in a secondary 
sensc; according to the logic of Meemaamsakas in the mantra ‘‘Aditi: Paasaan’’ 
used in connection with a cattle tied with one rope, where though the rope is a single 
One, the word is used in plural. Besides, the proper meaning of the word ‘‘Brahma 
Loka’’ is that Brahman is Himself the Loka, Joka here denoting what is enjoyed. (11) 


Another argument in favour is that the view is clear from another passage— 
DARSANAAT CHA 4—3—12 
It is also clear from the Vedas. 


In Chaandogya, it is said, ‘‘Started from this body and reaching the highest 
Light, he, (the Jeevaatman) assumes his former natural form. There is no mention 
here of Kaarya Brahman but of only the Highest. (12) 


The next Sootra meets the first view to repudiate it. 
NA CHA KAARYE PRATYABHISANDHI: 4—3—13 


The thought (of the meditetor stated in the vedic Passage) is not about the ereated 
(Brahman). - 


The quotation made by Baadari refers only to Paramaatman and must be held 
to be so, For, previous to the Passage, quoted in the Sootra (8), “I reach 
the house and Court of Prajaapati’ there is a passage which says «J (meditator) 
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after giving up this body will reach Brahma Loka, eternal and not created’’. 
From that it is clear that the ‘world is not the created world. Again, it is saidina 
passage following the quotation made by the other side: ‘‘I become Him 


(Brahman) the glory of Braahmanaas, of Kshatriyas and of Vaisyas’’. The reference 
here is to ONE who is the Soul in All. 


(13) 


The Sootrakaara condemns both the views and states his own— 


APRATEEKAALAMBANAAN NAYATI ITI BAADARAAYANA: 
UBHAYATHAA CHA DOSHAAT TAT-KRATU: CHA 4—3—14 


(The guides) tead all who do not contemplate on mere body; rhst is Baadaraayana’s view. 
Both the above views are faulty; the rule of Tetkratu also is to be considered. 


Neither the view of Baadari, nor of Jaimini is correct. There are other 
passages which may have been relied on ‘in support of this condemnation. For 
example, the Baadri’s view is not correct for it is said, ‘‘Those that meditate on 


Para-Brahman in the forest with faith and sincerity reach through the path of light 
the Para-Brahman’’. The second view of Jaimini also is not acceptable, for the 


Text in Chaandogya is clear to show that even persons who contemplate on Jeevaat- 
man as distinct from material world go by the Path of Light. Hence the conclusion 
is that all meditators except those who meditate on the body only, sentient oF 
nonsentient, are led by the troop of guides to Paramaatman. 


This is explained by this Sootra, ‘Pratikaalambana’ means one who meditates 
on Prateeka i.e. body which is Chit or Achit. The Chit is of two kinds—one with 
Achit and the other not so connected. And the Upaasana of these things 
(Prateeka) is twofold. (1) contemplation of them as rhey are, and (2) contempla- 
tion of them as if they themselves are Brahaman (iust asa person may think of 


Devadatta as a lion)—this Upaasana is imaginative. These contemplations are 
not effective to attain Moksha, though there may be other gains. 


The ultimate conclusion is the troop-guides lead not only those who meditate 
on Brahman as All Knowing, the All-Cause, with His will unobstructed, untouched 
by any blemish or fault and of boundless Bliss, but also those who meditate on 
Jeevaatman, though existing with his subtle elements, distinct from them, and Pure 
Intelligence, and also Changeless, and being the body of Brahman (as stated in the 
Antaryaami Bruahmana). These two classes are specifically mentioned as distinct 
in Panchaagni Vidyaa, repeating the word ‘Ye’ for that purpose. Indeed Brahman 
should figure in the contemplation asthe direct object or as qualifying object. 
Otherwise, i.e. if rhe Brahman is not correctly contemplated, there is no hope for 
Moksha, Besides there is the rule of ‘‘Tatkratu’”’ i.e. one becomes what he 
meditates. From this it follows that to attain Brahman. It should be contemplated 
upon. Therefore the contemplation of Jeevaatman, if it should lead to Brahman, 
should embrace in it Brahman also, if not directly, at least indirectly i.e. the 
Jeevaatman should be contemplated as the body of Brahman. (14) 
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VISESHAM CHA DARSAYATI 4—3—15 
Also the difference is shown (by Sruti). 


The meaning is that in the case of persons mentioned below (i.e. persons who 
meditate on Jcevaatman with body or without body, and the persons also on 
matters) different gains, very limited, are indicated in the Srutis. Those gains 
are distinct from the gains obtained by the Path of Light. It is said that ‘a person 
who meditates on Naaman (Veda etc.) as Brahman becomes capable of 

wandering at his pleasure over the worlds reached by the speech and so on (rooms 


Vidyaa in Chandogya) 


As for the statement of persons who reach the four-faced Brahman’s Loka and 
their attaining Brahman from there, it is to be said that it can not be applied to the 
person who travels by the Path of Light, because in the case of such a person all 
Karmas «good and bad) perish at their death and therefore there is no reason for 
their dwelling in Brahma-Loka or enjoying the pleasure there. Further there is the 
rule of ‘Tat Kratu’ (a man becomes what he contemplates upon) which will be 
violated if this view is accepted. Against such a contemplator is stated to attain 
Moksha at once, i. e. at the time of his death. The Smrti which raised the question 
of the opponent means no more than this that those who reach the region of the 
Brahma. by some meritorious dceds, may be entitled by fuither contemplation and 
devotion there (for Devas are also entitled to contemplation) to reach the Highest 
Brahman. As regards the Taittireeya Sruti quoted there is no mention of the four- 
faced Brahma. The meaning of the passage along with the portion preceding the 
quotation is ‘‘Those that have understood the truc meaning of Vedaanta, and have 
attained purity of mind by performing the daily Karmas without desire for any fruit. 
attain the Moksha at the end of the ultimate life (in this world) through the Blessing 
of the Lord, the Immortal, by means of performing Yoga or contemplation on 
Paramaatman. The word Brahma Loka means as stated vy Jaimini, only Brahman, 
the Ooject of enjoyment, not the region of Brahma, the four faced. What is enjoined 
by the Panchaagni Vidyaa is not only contemplation of more Jeevaatman but, as it 
leads the Jeeva to Brahman, should be that of Jeevaatman as the body of Paramaat- 
man as Well as distinct from the material body. That the body is distinct is clear 
from the context. ‘‘In the fifth oblation water becomes Purusha” and ‘He gets a 
body good or bad according to his previous karma.’”’ Therefrom that the Jeeva is 
distinct from the material is also clear. Similarly the Jeevaatman is to be contemplated 


upon also as body of Para-Brahman. 15 


End of the Third Paada of the Fourth Chapter. 


FOURTH CHAPTER 


FOURTH PAADA 


Thus far we have considered the ultimate goal i.e. Brahman (with no 
return to this Earth by rebirth) through the Path of Light etc. of persons 
who have meditated on the Para-Brahman and of those who meditate on the 
self as seperate from matter and as the body of Brahman. Now is started 
the consideration of Aiswarya Prakaara the nature of glorious existence of the 
Released Souls. 


Sambadyaavirbhahva—Adhikarana 4—4—1 


In the Text in Chaandogya, it is said, ‘‘Thus does this Jeeva, having 
risen from the body and having reached the Highest (Jyor7) Effulgence assumes 
its own form’’, Does this passage mean that the Jeecva thus reaching the 
Effulgence manifests himself in his natural form or that he becomes connected 
with a new form? The opponent says that a new form is acquired ; other- 
wise, he says, there is no advantage gained by the Jeeva by bcing Released, 
and the scirptural texts relating to that will become useless. For in dreamless 
Sleep (when the body and sense-organs are quiet and do not act, and the pure 
soul abides by itself) we do not see there is any benefit to the Soul : and also 
because if the form is one natural to the soul, it means that he is even then 
as before and there is no question of ‘acquiring, a form in Moksha; and only 
then (he points out) can the word ‘‘Abhinishpadyate’’ fits in, Besides, he becomes 
Aaanandee (a person filled with Bliss) as it is said in Taittireeya, ‘‘Having attained 
the Bliss (Paramaatman), he (Jeeva) becomes full of Bliss’’. Again it is said 
“The Bliss of Para-Brahman is hundred-fold of the Bliss of the four-faced Brahman’’ 
and ‘“‘that is available to a person wise in Vedas and not subject to passion or 
desires (i.e. a mukta). So the opponent argues that a new form is acquired. 


The reply is in the Sootra. 


SAMPADYA AAVIRBHAAVA: SWENA-SABDAAT 4—4—1 


After attaining (Brahman) he (the Jeeva) becomes manifest (in his own Form) because o? 
he term Swena). 


Reply—By the word ‘“ Swena’’, it is clear that what becomes manifest is 
one already in existence and not a new one produced at that time. That 
Form is said to consist of eight qualities. (1) Freedomfrom sins, (2) Ageles- 
sness, (3) Deathlessness (4 Non-affliction with Pain (5,6) Not suffering from 
hunger and thirst, (7) with desires all fulfilled, (8) with will unobstructed, 
This we find in the Prajaapati Vaakya in Chaandogya. This form in _ its 
naturalness was not manifest but was hidden by the layer of sins and also because 
of the connection with the body. This natural form becomes manifest when the 
Jeeva is relieved of even the subtle body and reaches the Paramaatman. There 
arises to him the enjoyment of his own soul in the above form and the enjoyment 
of Brahman, the Highest Unlimited Bliss. Hence, the word ‘‘Abhinish- Padyate 
is properly used. (1) 
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Then the opponent raises the question: the Jeeva is already enjoying even in 
Samsaara his own soul, for he is always conscious of himself, as whenever he says 
‘I know’ etc. by the word ‘I’ he denotes the consciousness of himself. How then 
this enjoyment of self on attaining Brahman? The answer is : 


MUKTA: PRATIGNAANAAT 4—4—2 
The Released soul (only), for that is what is intended to describe. 


The consciousness of ‘I’ in Samsaara stage is not the same as the enjoyment 
of ‘I? in Moksha. 


What is denoted by ‘‘Svena Rupena’’ “‘by one’s own Form’, is a Form released 
from connection with Karma and a body which ts but the result of that Karma. For, 
the Prajaapati-Vaakya starts by saying ‘‘Hear then. I shall explain to you again the 
Aatman’* and goes on to describe the form as one freed from the stages of waking, 
dreaming and sleeping which are themselves the results of the connection with the 
body which in turn is caused by Karma. This form is the same as already mentioned 
in the previous Sootra as free fromsins, etc. It follows therefore the experience 
in this world is not like any thing like that enjoyment described above, i. e., the 


enjoyment of ‘I’ with all the eight qualities. 


The opponent in rejoinder points out that even in sleep the soul exists in its 
own natural form without being troubled by Karma, etc, just like the position in 
Moksha described above; and this therefore cannot form the ultimate aim of the 
Jeeva (Purushaartha); hence the Form in Moksha must be something different and 


One acquired afresh The answer Is contained in the Sootra. 


AATMAA PRAKARANAAT 4 4—3 


The sou! himselt on account of the context. 


In the state of sleep, the soul does exist in its own natural form, bufowing to 
the fact of its connection with the body, etc., the eight qualities mentioned above 
are not manifest but obscured by sins, etc. On attaining Brahman, the sins are 
washed away and the natural eight qualities assert themselves and the enjoyment of 
‘J’ is full and perfect in conjunction with all these qualities. This is clear from the 


subject matter dealt with in the context. 


4—4-—2 Avibhaaga—Adhikarana 


Then what is the nature of the enjoyment by the devotee on attain ing Brahman 
There is no doubt that the released soul enjoys not only its own form but also 
Brahman. Then the question arises ; docs he in his enjoyment in Moksha see himself 
and Brahman as separate entities or as one and not separate. The Opponent says 
‘‘separate’’ because the Text says in Mundakopanishad ‘‘Freed from sin, he attains 
the closest likeness with ‘Brahman’ and also in Anandavalli (Taittireeya), “The 
freed soul enjoys all the divine qualities of Brahman along with the all-Knowing 
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Brahman’’. Also Gitaa, ‘‘Having obtained this wisdom, they reach my likenss’’. 
All these show that there are two entities separate. Answer is contained in the 
Sootra : 


AVIBHAAGENA DRSHTATVAAT 4--4—4 
(Enjoyment) with non-separation; for that is shown. 


It is clear that the Released Jeeva enjoys Brahman as being unseparated; for, 
that is the manner in which he has performed his contemplation. When he says, 
‘Iam Brahman’, the consciousness of ‘1’ is not merely about his individual soul but 
also the Paramaatman as the soul of his soul. Even the word ‘I’ denotes not merely 
himself but also the Brahman Indwelling in him. In fact, that Brahman is the sou] 
and indweller of all Chit and Achit is clear from the following Texts, ‘‘Certainly, 
all this is Brahman’’, ‘‘All this has Brahman as its soul’’. ‘*You are that (the 
Brahman)’’. ‘‘He who dwells in the Earth and whose body is the Earth’’, ‘‘He 
who dwells in the Aatman (soul) and whose body is the Aatman’’. Hence, knowledge 
gained or word used includes in its connotation not only the thing indicated but also 
the Paramaatman as the indweller and its soul. The argument based on ‘‘saamya’’ 
“likencess’’ is not correct for that, (likeness) is possible even in the case when two 
objects are unseparated. It is indeed a correct and acceptable interpretation to say 
that the Jeeva enjoys all desires along with Brahman being conscious all the time of 
being unseparated from Brahman and having Brahman as His Soul. ‘‘Kaama’’ 
(Desire) in the Sirti means excellent qualities as every body would like them to 


enjoy. (4) 
4—4—3 Braahma—Adhikarana 


The Form of the Jeeva is its natural aspect; what is its nature ? Is it only 
being one with qualities freedom from sins, etc. or is it mere Intelligence, or is it 
both? The view of Jaimini is that the Form is only one with the qualities of the 
Freedom of sins, etc., as stated in the Prajaapati Vaakya mentioned previously. 
This view is stated in the Sootra. 


BRAHMENA JAIMINI: UPANYAASAADIBHYA: 4—4—5 


Jaimini’s view is that Jeeva with the Brahmic qualities because of the direct statement etc 


In the Dahara Vidyaa (Chaandogya) the eight qualities, freedom from sins etc. 
are mentioned as the divine qualities of Brahman. The same are mentioned in 
Prajaapati-Vaakya in connetion with Jeeva. Not only this; it is also said of Jeeva 
as Eating, playing and rejoicing. These actions so artibuted are possible only if the 
Jeeva has the quality of ‘‘Satya Kaama’ and ‘Satyasankalpa’. Hence the qualities are 
present. (5) 


Then the next Sootra states the second view advanced by Audulomi. 


CHITITANMAATRENA TADAATMAKATVAAT ITI AUDULOMI: 4—4—6 


Audulomi says: '‘as mere Intelligence or perception’ as that is its own form. 
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The second view is of Audulomi; he thinks that Jeeva is mere Intelligence and 
the authority for it is found in the text from Brhad-Aaranyaka whete the Jeeva is 
compared to salt ‘‘As a lump salt whether in the part other than the inside or im the 
part other than the outside is altogether of the same mass of taste; so also the Jeeva 
is one Intelligence altogether,’? The argument is that as the word ‘‘eyq’’ (Only) is 


used, the conclusion should be ‘‘Intelligence only’’. (6) 


But Baadaraayana does not agree with either view but says that both the views 


may be reconciled. 


EVAM API UPANYAASAAT POORVABHAAVAAT AVIRODHAM 
BAADARAAYANA: 4—4—7 


Even so (Even it is said as chitimaatra mere intelligence) no conflict, because of the 
existence of the qualities also according to the above statement. 


‘‘Even so’’ means even assuming what Audulomi points out is correct, i. e, 
Aatman is mere Intelligence and that it possesses qualities freedom from sins, etc. 
The argument of Audulomi is that ‘eva’ (only) excludes everything else, the 
explanation is not that every other quality is excluded. Even the very illustration 
proves this, for in the case of salt, saltishness may be there in full, it does not mean 
that it has no shape, colour or touch. eva is only to show that the taste is the same 
all through and not in parts, as in a mango which may be sweet in parts. Therefore 


Jeeva may be Intelligence and yet may possess the eight qualities. (7) 
4—4—4 Sankalpa—Adhikarana 


It has been shown that the Released Jeeva attaining Brahman becomes all 
Intelligence with all the eight qualities. It is also said that he is also active, ‘He 
moves about there and wanders everywhere eating, playing, rejoicing, be it with 
women, or chariots or relatives’’. Now the question is whether in respect of these 
activities, he requires any outside effort or they merely follow by his mere will. The 
Opponent says that outside help is required, for, he points out, in the world when 
we say that a King does a certain thing, he does not do it himself but requires other 
person’s effort for its due performance, The use of the word ‘‘Sankalpaat eva ‘by 
mere will’ in Sruti does not matter as in the previous: Adkikarana where when we said 
‘‘Vignanam eva”’ (mere intelligence) we construed it as rot excluding qualities, etc. 
Besides the phrase was necessary only to contrast the Jeeva’s activities is Mokshg 
from the activities in Samsaara stage; in the later stage, things do not always happen 


as jeeva wishes. 
The Answer is the Sootra. 
SANKALPAAT EVA TAT—SRUTE: 4—4—8 
By mere will alone, so says the Sruti. 


The Sruti says this: He who desires (the world of his) fathers, by his will 
alone (Sankalpaat eva) they come up to him.”’ Here, the words ‘Sankalpaat eyq’ are 
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significant ; for if some other help or agency is necessary, the words are 
unnecessary. Morcover the Jeeva is called Satya, Sankalpa i.e. with his. will 
unobstructed ; and so his will is enough. for his enjoyment of the pleasures 
conjured up by him No authority to say that some other help is nceessary. 
In the case of Kings. etc, there is no such thing Satyasankalpa cva ; hence 
outside help is required there only. (8) 


ATA: EVA CHA ANANYAADHIPATI : 4—4—9 
For the same reasons, (he has) no other master. 


The text says the Jeeva becomes a Swaraat (a sclf-Rulcr), ie, he 1s no 
longer ruled by Karma. But it docs not mean he is not subject to the rule 
of the Brahman (Eswara). Hence the word ‘Ananyaadhipati.’ (9) 


(4-4—5) ABHAVAADHIKARANA 


A doubt is raised as to whether the freed soul possesses a body and 
sense organs, or not, whether he has them when he wills. The sage Baadart’s 


Opinion is that body and sense organs are not there present. This opinion is 
expressed in the Sootra. 


ABHAAVAM BAADARI: AAHA HI EVAM, 4—4—10 


None (body or sense organs). So Baadari’s opinion, for it is so stated. 


Baadari’s opinion is based on the text in Chaandogya which says ‘so 
long as he is (connected) with the body, there is no freedom from pain or 
plesasure. When free from the body, no pleasure or pain touches him’’. Thus, 
it is clear that a Mukta (Freed Soul) is said to be without a body. (10) 


The second view is that of Jaimini which is set out in the Sootra :— 
BHAAVAM JAIMINI: VIKALPA-AAMANANAAT 4—4—11 
“Yes, present;’’ says Jaimini. ‘‘because the text declares manifoldnees.”’ 


Vikalpa means Vividha Kalpa i.e. many forms. The text in Chandogya 
declares ‘‘He is onefold; he is threefold ; he is five-fold; he is sevenfold.°’ 
This manifoldness of the self and indestructibility is possible only in case it 
has bodies ; for self is one and cannot be cut into two or more parts. Hence 
it cannot itself be many. The mention of absence of a body refers to absence 
of a body which is the result of Karma (for that alone is responsible for pleasure) 
and pain.) (11) 


The true and correct view accepted by Baadaraayana is stated thus :— 
DWAADASAAHAVAT UBHAYAViIDHAM BAADARAAYANA : ATA : 4—4—12 


For this same reason, in both conditions as in the case of Dwadasaaha Sacrifice 
That is the opinion of Baadaraayana. 
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. Ata: means ‘because of both the above texts’. The released soul may 
In both conditions according to his will. 


The view of Baadaraayana is in favour of the possession of the body 
and sense organs by the freed soul according to his own will. For, it is said 
“*Seeing all pleasures in Brahma Loka with his mind Only (consciousness) he 
Tejoices’’ meaning that enjoyment bere is without a body. Again as another 
text declares, ‘‘He becomes onefold, threefold, fivefold, sevenfold etc.,’’ he 
gets the body etc. whenever he wishes. 


‘“‘Dwaadasaahavat’’. The reference here is to a sacrifice known as 
Dwaadasaaha. Sacrifices with Soma plant, if performed from 2to 11 days are 
called ‘‘Aheena’’ and those that are performed for 13 days and above are 
Satra. Soma sacrifice to be performed for 12 days is Dwaadasaaha. It may be 
either Aheena Satra. For the Aheena sacrifices, there 1s one Master, who gets 
the benefit and the others are mere servants who perform for pay. In Satra 
all the performers of the sacrifice are Masters and are entitld equally to the 
benefits flowing out of’ the sacrifice. In Dwaadasaaha sacrifice, there may 
be one Master or a number of Masters. The texts rclied on for this purpose 
are <“‘Get Dwaadasaaha performed for a Master who desires Prajaa—a progeny”’ 
and again ‘All who desire Wealth shall resort to Dwaadasaaha’’. ° 12 


The above view is further explained. In the case of enjoyment Sootrakara 
points out there are two ways. 


TANU ABHAAVE SANDHYAVAT UPAPATTE : 4—4—13 


Even in the absence of body (enjoyment is possible as in a dream state.) 


It is stated in the previous adhikarana that the freed soul can create body 
etc. by his mere will. Now it is stated that even in the case that the soul does not 
possess a body created by his will he can enjoy pleasures by means of body 
created by Brahman asindreams. Sruti says, ‘‘there are no chariots, horses and 
paths, in dreams ; however He creates chariots, horses, and the paths. He is the 
well-kown creator’, ‘‘In the dreams of people He by His will creates things for 
them. None can transgress Him.*? (13) 


BHAAVE JAAGRADVAT 4—4—14 
When, body present, as in Waking State 


The nature of the Jeeva’s enjoyment in case he creates the body etc, for 
himself, is analogous to the state of his enjoyment here in the Waking State 
Just as Iswara at his sweet will and pleasure comes down here creating for 
himself fathers like Dasaratha and Vasudeva, so also the Released Soul may 
create father, etc., for, himself, and rejoice—of course, subjcet always to the 
will and pleasure of the Lord, (14) 
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Then arises a doubt as to how can the Aatman (Self) which is Anu 
(subtle) assume so many bodies? 


PRADEEPAVAT AAVESA : TATTHAA HI DARSAYATI 4—4—15 
Like the light (his) entrance into the bodies. So does the Veda show. 


A light situate in a particular place, by its own rays enters many places> 
Like that, though the soul is situate in one body, by its Intelligence (rays) It 
enters into all his bodies, in such a way that he gets the consciousness in each 
of the bodies of ‘‘l’° and ‘*Mine’’. Even in the body in which he exists, he 
exists only in a certain spot (heart); but he gets the consciousness of whole 
body, It is shown by Sruti ‘‘A Jecva is equal to a hundredth part of a point 
of hair divided into hundred times; however he is capable of pervading the 
whole universe."* (Sce 2-3 22). 


On this a new difficulty is raised. It 1s said by the Text that when 
the soul reaches Brahman, all its inner and outer knowledge cease. Brhadaaran- 
yaka says, ‘‘Embraced by the All-Knowing Aatman, the Jecva knows nothing 
that is outwards and nothing that is within.’? How then can it be said to know 
all things ” 15 

SVAAPYAYA-SAMPATTYO: ANYATARAAPEKSHAM AAVISHKRTAM HI. 
4—4— 16 
The reference is either to dreamless sleep or sampatti (death), (and not to Moksha stage, 
this is what is explained. 

The above (quoted text) isnot one referring to Release but to what 
happens at the time of deep sleep or at the time of dying. The fact 1s 
clearly set in the srutis—that is, the non-consciousness at the time of sleep or 
death and All-Knowingness at Moksha stage. Regarding deep slecp, Chaandogya 
says, ‘The Jceva does not know himself as ‘I’. nor does he know any of the 
things that exist. He is gone to utter annihilation, *Vinaasam’ which means 
here unsecingness, As regards death. it is said in Brhad Aaranyaka -°-Having 
risen from these elements he perishes along with them (Vinasyati). Vinasyati 
means ‘does not see’. But in the stage of Moksha, it is said in Chaandogya, 
‘He sees all things with his divine eye or the mind (i.e. knowledge and 
rejoices all these pleasures in Brahmaloka.’’ Again, Chaaadogya says, “He 
(the seer) sees everything ; obtains everything everywhere.” 

Thus the texts themselves show that Jeeva becomes all knowing in the 
Moksha stage. 7 (16) 

4-4—6 JAGAT-VYAAPAARA-VARJANA ADHIKARANA 


The last question for consideration is whether the freed soul enjoys only 
Brahman with all these qualities - Freedom from all sins, fullness of all 
beneficient virtues and qualities, distinct and above all the others with Bliss 
of unlimited excellence, or it also possesses the capacity for the activities of 
the creation of the world and its control etc. The opponent advances and 
supports the latter view. For he points out the text says. ‘‘Free of all touch 
of matter, he attains the utmost likeness with Him.”? To this, the Sootra 
replies ‘‘without the world-business—creation, etc.”’ 
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JAGAT-VYAAPAARA-VARJAM PAAKARANAAT 
ASANNIHITATVAAT CHA 4—4—17 


Except the function of creation, as” it is referred to when speaking of God 
and no mention there of Jeeva. 


The activity relating to the creation of the world, ctc., is attributed 
“only to Para Brahman and no whisper of the name of the Released Soul is 
there where that activitv is stated. In Taittireeya-Brguvalli it is said, *-From 
whom all these things originated’ Again, Chaandogya says, ‘Before Creation 
my dear! this was Sat only’ So also Brhad Aaranyaka proclaims, ‘Before 
creation this was Brahma one only.”” 9 The text in Aitareya declares ‘‘Before 
creation this was Aatman one only’ Lastly. this world-cause is clearly stated 
in. Mahopanishad, ‘‘Naaraayana alone was then.” Therefore the Released 
Jeeva enjoys all Divine pizasures equally with Brahman except this activity 
relating to the capacity to ercate and order and control the world. So it is 
said in Taittirecya, ‘‘Along with the All Wise Brahman he enjoys all Desires. 
Again it is said, ‘‘That is the Brahmic Bliss and that ts available to also 
the Vedawise (meditator) who are not agitated or troubled by any _ desircs.”’ 
Brabman being Himself All Bliss, He is enjoyable to Himself and also to 


others. 


PRATYAKSHOPADESAAT ITI CHET NA—AADHIKAARIKA- 
MANDALASTHA-UKTE: 4- 4—18 


lf it is contended that this is found in the Sruris. the rep!y is No! for, the reference is 
only to enjoyments inthe worlas of Aadhikaarikas (Officers of God, such as Brahma etc.) 


Tie opponent relies on the Text which says, ‘‘(The freed soul) wanders 

at his will over all tne worlds‘? (Chaandogya) Again, in Taittirecya it Is 
Q said, “Taking any form he likes; creating anything that he likes, he follows 
Him wandering over all these worlds.” From these, it is sought to be argued 
Pavan the activity of creation is suggested in relation to Mukta also. Not so, 
~ because the reference is only to the wanderings over the worlds of the Officers 
of God. such as Brahma, Indra, ctc.. nominated by Him, as there is no 
mention of his being the creator of those worlds. and to enjoyment by the 
released soul of pleasures available in those places already existing and that 
only by the Grace of God. (18) 


How can these pleasures petty evancscent pleasures mixed with contemp- 
tuous matters be a source of pleasure to a Mukta? How again can it be 
said that he wanders into the worlds in search of such pleasures ” 


VIKAARA-AVARTI CHA TATTHAA HI STHITIM AAHA. 4—4—19 


(Enjoyment is) only of the changeless (Brahman). So the Vedas describe his position, 


What is to a Mukta is only an enjoyment of Brahman, Changeless with 
no blemishes. Bencficient, full of bliss and blissful qualities, having both the 
Vibhootis (this and the other worlds). Since all the Worlds are included in 

— tbh; Bliss of Brahman, the Jeeva enjoys the Worlds, ctc., only as part of the 


e VEDANTA DEEPA 4—4—20 


enjoyment of the Bliss, that is. Brahman. He has no enjoyment apert from 
the enjoyment of Brahman. For, it is said, On attaining Him the Bliss 
alone, the released soul becomes Blissful.” Hence, the connection of the freed 
Soul with. Brahman is eternal; and since Brahman is always connected with 
the two Vibhootis, if the freed Soul is to enjoy Brahman, he is also to enjoy 
the Vibhootis (this and the other worlds) along with Him. (19) 
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This view that Jeeva has no concern with creation is further explained. 
DARSAYATA : CHA EVAM PRATYAKSHAANUMAANE 4—4—20 


The same is stated by the Srutis and Smrtis. The creation and ordering of the world belongs 
to the Para Brahman. Mukta has only the enjoyment of that Brahman. This view is full 
supported by Sruti and Smrti. 

Srutis are as follow—‘‘From Him originated Aakaasa’’—‘‘For fear of Him 
the Wind blows’’ (Taittireeya). Again ‘‘Oh Gaargi, by His will are the Sun and 
Moon supported’’ (Brhad—Aaranyaka). ‘‘Then about Jeeva giving up all worldly 
desires, without any other desires only of attaining God, thus with his desires 
fuffilled.”’ 


Then come Smrtis, ‘,J am the cause of All’’, ‘‘I am the originating place 
of all and also the Destroyer’. “By a portion of My mere will, I am 
permeating All the Worlds’’, ‘“‘From Me _ originate All’’. Also Manu Says. 
‘Bhagavan desires to create all peoples, from His !body, by His Will’’ ‘‘He is 
the Commander of AII‘’. 


Again Gita states: “I, Paramaatman, am dear to the meditator’. ‘He 
desires Meas his ultimate Goal’. ‘*Vasudeva is all in all’. ‘‘Contemplator 
of this kind is rare’, ‘‘He, the Jeeva who contemplates on Mc _ uninter- 
ruptedly, attains My likeness crossing over all Sattwa, Rajas and Tamas’’. ‘‘l 
am the rootcause of the Kaivalya. that is. the enjoyment of unperishing Jeeva- 
atman and the Swarga, the heavenly blessing, etc. and the Eternal Bliss Moksha. (20) - 


BHOGAMAATRA SAAMYALINGAAT CHA 4—4—21 


Because of the mark indicating likeness in the enjoyment only. 


For it is said that ‘he eats (enjoys) all his desires along with the 
Brahman which is All Knowing” (21) 


If even the Released Soul is under the controlership of the Brahman 
then the selfdependent Brahman will put down the dependent Mukta, owing to Its 
own will. To answer this the next and the last Sootra— 


ANAAVRTTI : SABDAAT ANAAVRTTI: SABDAAT 4—4—22 


No return as there is authority 


The released Soul will never return. It is well known from Sruti and 
Smrti, ‘That Brahman is Creator and Controler is Clearly stated in the Upa- 
nishad-passages, such as, *‘From which all Beings are born‘’. ‘*He willed, I 
shall become many and shall be born’’. ‘‘Who existing within controls the 
earth’’, Who controls the soul, existing within’, Similarly, that the Released 
souls never return is also clearly stated therein, ‘Souls having reached Brahman 
by the Archiraadi path never return to this World’’, ‘A man_ practising the 
devotion with his karma in Grhastha life, gets Brahman and does never return’’. 
Also Sri Krishna saysin His Gita, ‘‘After reaching Me, the released souls 
never get in this sorrowful and perishing world. All worlds including the world 
of the four-faced Brahma are places of returning. When 1am reached there is 
no return. Men who obtain My likeness by means of this knowledge will never 


have creation and destruction’’. Therefore the released souls will ever be joyful 
like Brahman. 


THUS ENDS THE FOURTH CHAPTER 


The repetition of the whole words in Sutra shows that the Saastra 
(Saareeraka) itself finishes here. 


THUS ENDS THE VEDANTA DEEPA, COMMENTARY ON 
SAAREERAKA SAASTRA 


